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Foreword 


Id the name of Allah Most High. 

My dear Ahdur-Rah man (may Allah protect you). 

In acco(dance with the Suimaj 1 send yon greetings of peace. 

It has been a great source of pleasure to learn of the publication of the 
new edirioji 0 ^ F/ijh id-Imam, May Allah accept the book and grant 
it the honor of acceptance among the elect and laity. 

If every worshipper studies this book once, he will experience a 
transformation in his prayer. Since he has until now been performing 
his prayer according to legal rulings \jhtawa]\ whereas after studying 
this book, he wotild increase in his cojivicilon, that the way he 
stands, recites, bowsj prostrates, and sits in the prayer is indeed in one 
hundred percent emulation of the Mercy of the Worlds, Muhammad, 
the Messenger of Allah He will sense a special kind ofcoiitentment 
and happiness. 

May Allah grant us the ability to emtilace the Messejigcr in all 
our acts of worship and practice. May He maintain in us the love of 
the Messenger ^ and grant us death in that state. 

[shaVRhI YUSUF [McrrAiAj 
Senior Hadith Teacher anKl Rector 
Darul Uloom abArablyya al-lslamiyya 
Holcombe, Bury, UK 
May 6, 2003 \ Rabi‘ al-Awwd 4. 1424 
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Introduction 


Manjr Muslims nowadays are ofteji confused by the appearance of 
vaiJatjons in the way other Muslims pray. New Muslims who are 
unaware of the fact that there are ft?ur traditional schools of Islamic 
jurispi udciice ate especially liable to become confused as to why one of 
their fellow Muslims says 'kmw^silenrly after reciting Sti rat al-Fatiha, 
while another Muslim brother, three rows back^ utters aloud, 

A curious worshipper might also wonder why some Muslims raise 
their hands before going into ruku [bowing], and others leave their 
arms and hands banging to their sides. 

Regardless of which method a person follows in his prayer, observ¬ 
ing these types of differences can be quite confusing for one who 
is unaware of the different methods of prayer Ibis confusion, if 
Increased or prolonged, can lead a person to begin ciiticbJng all 
methods of prayer, not to mention his or her own way of praying. 
To add to this confusion, there are some people who officiously go 
about informing other worshippers that their method of prayer is 
wrong, and that the Messenger of Allah ^ never used to pray that 
way. They also regularly condemn anyone who follows a position 
other than their own. 

So what arc the reasons for the dittcrences observed in rhe prayer? 
Are some of these methods incorrect and a deviation from the 
sacred teachings of Islam? Is there room for such differences in the 
way Muslims worship? Furthermore, If all the positions of the four 
traditional schools of Islamic law or ffindhhdhs are vaJid, then is there 
one that is more superior to the orliers or arc they all the same in the 
sight of Allali 3!^? 
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FIQH AL-IMAM 

Gradiml Changei in the Prophetic Example 

The prayer went through various changes chroiighour [he life of the 
Messenger 1^, For iiistaticc, in the early days of Islam, It was permis¬ 
sible to speak in prayer. It was also permissible to move about while 
praying. The hands were raised at nearly every posture^ in eluding when 
coming up from the first prostration \s(ijda\. Likewise, in fasting, a 
person had to begin his fast from the time he fell asleep, even if that 
happened to he just after sunset* One can find many examples of 
changes and transformations that took place in the various riruals of 
Islamic worship over the twenty-three years of propliethood* 

Therefore, one possible source of why some narrations on prayer 
seem to apparently conflict with one another, is the gradtial transfor¬ 
mation of the taicit took place during the lifetime of the MeSsSenger 
of Allah Tlic presence of these apparently confiicring nariaiions is 
thus one of the reasons why there are scholarly differences of opinion 
today on prayer and other aspects of worship* h was the work of the 
yyjujtahiiihw^ms^ to sift through these apparent con aad let ions and to 
select those narrations which would help to undersTand and formulate 
the Siuma in a systematic way. 

,Some scholars state that it is due to Allah’s love for His Messenger 
^ that He kept alive the various actions and postures he performed 
throughout his life—-in rhe form of four madhhahs or schools of 
jui isprudence—the Hanafi, Maliki, Shafi'i and Hanbali schools. 

One of the main intentions In the preparation of this book was to 
provide for all access to evidence.^ of the Hanah prayer In the English 
language. It was hoped cliat this would facilitate a deeper understand¬ 
ing of the Hanafi position regarding the method of prayer, and also 
engender greater conhdeiice in those positions, especially for those 
who follow the Hanafi school* By gaining insight into the strengrh 
of evidences and the sound methodology through which a school 
derives its rulings, a person can feel more confident in his following 
of that school. 


Introduction 

This book, while highlighting some of the dlflei-enccs of opinion 
between the various schools regarding certain aspects oUahtt, primar¬ 
ily focuses on presenting the prominent opinions of the Hanafi school 
on chose Issues. By che grace of Allah much of the confusion chat 
[leople liad concerning such Issues (either through seeing others pray 
differently or from being influenced by those who do not follow or’ie 
of che four rradifional schools of jurisprudence) has been le moved by 
earlier editions of this book and ocher similar publications* 

the LegdUty of the Four Schools 

It must be remembered that the intent of this work has not been to, 
in any way, discredit the opinions of any of the other three traditional 
schools of jurisprudence (Malikt, Shafi'i and Hanbali)* Each of the 
four schools has Its sources in the Qur'an and hadlrh, and they di ffer 
only in the interpretation, application, and scholarly analysis of those 
sources. Therefore, it is very possible that if one finds the arguments 
and evidences presented in the works on Hanafi jurisprudence to 
he strong and convincing, he may feel the same way when reading 
literature from the other three schools. It is for this reason that the 
great Imams had a deep atid mutuaJ respect for one anothers iegal 
positions. Consec|uciidy, accepting as valid the opinions of all four 
legal schools would become a cornerstone of Sunni jurisprudence* 
However, the etiquette that was and is still observed by each of the 
four schools is: 

Our opirron k cora'cc wi[h die possibility of being incorreci, and their 

opinion is incorrect with the possibility of being correct. 

Hence, rhe scholars of one school do iiiOt criticize the scholars of 
another school, but rather understand that each is following an 
interpretation of rhe same sources oi'Sharia (the Qur'an and hadith) 
as propoimded by their Imams—all of whom possessed the ability 
to infer rulings directly from the Qur'an and the hadiths of che 
Messenger i^* These four schools have been accepted centuiy^ after 
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FIQH AL-IMAM 

century by the People of the Sunna and Cominuniry [Ahi al-Sunna 
wa Although there arc those who do not follow a school of 

jurisprudence and claim to rely only on the hadiths, what they are in 
fact claiming is a place alongside the four Sunni Imams. Ihesc same 
people also follow die inlerpreialions of scliolai's tltey crusL> which 
is similar to following one of the four schools of Islamic jurispru¬ 
dence* The diderence however is that they replace the opinions of 
the righteous ImEims of earlier centuries with the opinions of scholars 
of latter times. 

it is itnpoiTanc ro note that when cniinicrating the opinions on the 
various aspects of prayer in this book» only the names of those Imams 
have been mentioned who hold the same opinion as the Hanafis on 
a particular issue> since the main purpose of this book is to demon¬ 
strate the strength of the Hanafi position and not of the other valid 
schools of jurisprudence. iTierefore, terms sucli as ^ group one” or 
“group two” have been employed when rcferritig to those con dieting 
views. Also> whenever a consensus of the four Imams on an issue is 
being discussed, the opinion that conflicts with the consensus would 
he the opinion of those who do not follow one of the traditional 
schools of jurisprudence. 

[he Format of Ihh B&ok 

Ibis book covers uvelve of the most imporrant aspects of prayer in 
which there are differences of opinion. Rach cliaptcr begins with an 
introduction and thereafter mentions the various scholarly opinions 
on the particular aspect of prayer being discussed. Evidences from 
the Qurarij hadiths, statements of the Companions, and logical rea¬ 
sonings arc then presented under ihcir respective subheadings^ and 
finally, those hadiths which appear to contiadict the Hanafi opinion 
are analyved and explained. The discussion is then summarized with 
a conclusion. 

Four chapters have been added to the beginning of the book. They 
discuss the impottance of taqlid or '‘following a school in Islamic 
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Introduction 

iawj’ the status of Abdullah ibn MasTid 4^; the position of Imam 
Abu Hanifa as a Follower [tabFi^i scholar, and narrator of hadith; 
and the question of which opinion Is correct in the sight of Allah 
It is hoped chat these chapters will p to vide further insight Into the 
methodology of the Haiiafi school in particular and into traditional 
sdiolarship in general. 

Another important point to remember here Is that it is sufficient 
for a Muslim to rely on the legal opinions of any one of the four 
schools of Islamic law without specifically knowing the evidence 
behind dieir opinion, .since taqlid means to follow an Jmani while 
trusting that he has correctly interpreted the sacred texts ro the best 
of his ability However, in view of the ofe-repeated claim made by 
those who d<i not practice taqlid of a rnadhhaI>—\L\\^i the naditioual 
schools of jurisprudence base their opinions and rulings on mere 
conjecture and analogy rather chan sound evidences^—It was neces- 
.sary to compile the evidences of the Hanafi school. Presenting the 
evidences and highlighting some of the methodology of die Hanafi 
school will demonstrate to the laynian how the school goes about 
deriving rulings from the Qur an, hadith and other sources of Sharia 
[Sacred Law]. 

Tlic task of compiling, studying, analyzing, and inferring rnlings 
from the sacred sources is a difficult task to undertake and Is certainly 
not the job of a student of the sacred sciences, like the compiler of 
this book. Such work has already been ably accomplished by the great 
scholars of the past, like Allama Radr al-din al-Ayni, Jamal aLDin 
al-ZitylaT, Murtada al-Zabidi, Muhammad Nimawl, Zafar Ahmad 
'Udimant, and Anwar Shah Kashmiri, to mention a few from among 
the renowned Hanafi scholars Jii this field. The Umma is greatly 
indebted to these and other scholars for the studies they undertook 
and the works rhq^ produced that are shining lamps In the darkness 
of ignorance. This is part of the true bed rage of the Muslim Umma 
in the form of traditional scholarship. 

Ihe first edition of this work was published approximately eight 
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years ago, in January 1996, while the author was in his fifth year of 
study at the Darul Uloom al-Arabiyya al-lslamiyya in Bury, North 
England. By the grace of Allah it met with great approval and 
acceptance; hciicc, a second edition (revised and extended) was 
prepared and published in September of the same year along with 
three extra chapters. Tlie second edition was also quickly exhausted 
oft the shelves^ after which it rcnriained out of print for several years. 
By the mercy and grace of Allah Most High, this third edition of 
Fiqh at-Imam has been developed. Changes specific to this edition 
are as follows: 

(1) Each chapter has been thoroughly revised and many changes have 
been made in language and sentence structure, 

(i) dhc page layout and foi inatcing of the chapters have been changed 
to facilitate easier reading and comprehension. 

(3) Ihe transliteration of Arabic terms has been refined^ as can be 
observed from the ride itself originally published as ”Fiqhul fmmnC 
now 'Fiqh iii-lmanC 

(4) Several new scholarly points and arguments have been added 
throughout [he discussions in the various chapters, 

(^) Many Arabic terms used in previous editions have been replaced 
wkh rhdr English equivaienrs* with the Arabic in brackets where 
deeii'ied necessary* 

(6) lh€ Chicago Matmai of Style has been followed as closely as pos¬ 
sible, though with some exceptions, in die presentation of rhis book. 
For instance, common Arabic terms such as hadith, snhm^ madhhab^ 
and mk'a^ have been pluralized in English simply by adding an ''s ” 
but in the case of mk% a V has also been inserted for clarity, 

It would also be beneficial to mention at this poinr die primary 
sources of reference for this work. Most of the discussions in this book 
are based on die popular works of fiqh and Hadith, in Arabic and 
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Urdu, of prominent Hanafi scholars. The following works constitute 
die primary source material for this b<jok: 

1. Ma'arifaFmnan [Knowledge of the Ways], a partial commentary 
of Sunctn td-Tirmidhi in Arabic, by the lace Hanafi hadith scholar 
All ama Yusuf Binnorl of Pakistan. 

2. Dane firmidhi [Lessons on Pirmidhi], an explanation of the 
chapters on. worship ["ihadat] of Sunan al-Tirmidhi in Urdu by the 
renowned contemporary scholar Mufti Taqi ‘Ufhmani. 

I , Tanzim ahashtat [A 1 ta ngem en t of the Scat te red ], a complete and 
comprehensive (yet concise) Urdu comniencary on the Mishkat ah 
Masnbih [Niche of the Lampsl by Maulana Abu 1 -Hasan, a teacher 
of hadith and other religious sciences in Bangladesh. 

4. Fath id-Mulhim [Victory of the Inspirer], a three volume com¬ 
mentary in Arabic of the first portion of Sahih Muslim by the great 
exegeteand hadidi sdiolar Maulana Shabbir Ahmad 'Uthmani, which 
was subsequently completed by Mufti Taqi 'Urhniani in a further five 
volumes known as ihe lakmi/a [Completion]. 

5. Awjaz ahmasaiik [Most Concise of Paths], an expansive Arabic 
commentary on the Muwam [ Ihe Trodden Path] of Imam Malik 
by the renowned Hatlith scholar of the Itidian subcontinent, Shaykii 
Zakariyya Khandelwj. 

6. Ikhtilafe Ummat owr SimuMmtaqim [Differences 111 the Umma 
and die Straight Path], a work in Urdu by the late scholar of hadith, 
/%Aand tasmi/wuf Shaykh Yusuf Ludhyanwi of Pakistan. 

7. Ashrafal-tawdih [The Most Noble Clarification], an explanation 
in Urdu of the Mishkat ah Moiakih [Niche of the 1 .amps] by Maulana 
Nazir Ahmad, a senior teacher of hadith in Pakistan. 

Other works consulted have been provided in the Bibliography. 

Tlie majority of hadiths and quoted texts in the books listed 
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above have been verified from rheir original sources by the compiler 
of this book. Ihose that have not been verified (mainly due ro the 
unavailability of the original source texts to the compiler) have been 
distinguished by a "U” in the referejice. 

Pinally, in accordance with the hadith of the Messenger of Allah 
iM, which states that “Tlie one who is not grateful to people is not 
gmteful to Allah/' I end this introduction by fulfilling the pleasant 
task of expressing gratitude to all those who liavc assisted in anyway, 
shape, or form throughout the various editions of this book. I wish 
especially to thank my teachers, who were great channels of Inspira- 
rion, knowledge, and guidance for me, as well as my family, friends, 
and colleagues, without whtmi this work would have proved very 
difficult. Allah is well awaie of their contributions, however insignifi¬ 
cant they may have seemed. May Allah reward them all abundantly 
in this world and the next, and accept this humble offering on behalf 
of myself, my family teachers, and friends. Amin. 

ABDOR-RAIIMAN IBN YUSUP MANCHttA 

May II, 1003 I Rabi' ahAwwal 9* (424 
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Taqlid: Following a School in Islamic Law 

The main objective of this book is to provide in-depth discussEons 
on Lliose aspects of a Muslims prater which are subject to differences 
of opinion in the four madhhabs or “schools of Islamic law,” giving 
s^xx^ial attention to the Hanafi opinion on each issue. However, since 
even the concept of taqlid or "Tollowing a school in Islamic is 
unfamiliar to many Muslims^ a discussion on this subject is necessary 
at the outset. 

In this regard, taqlid wili be discussed under the following three 
headings in lUk chapter: (i) What is Idqlid; (2) Taqlid: Following an 
Imam in the Matters of Shari a; (3) Following One Parricular Imam 
in Every Juristic Issue. This will hopefully remove any confusion 
regarding rhe issue of taqlid, and comfort those who seek clarifica¬ 
tion on the subject. 


I. What is Taqlid? 

Definithn af Taqlid 

Literal: Taqlid i$ the verbal noun derived from the Arabic root qd-d, 
which means to place, gird, or adorn with a necklace. 

Technical: llic acceptance of anotbefs statement without demanding 
proof or evidence, on the belief that the statement is being made in 
accoidance with fact and proof. 
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Taqlid in General 

The Eit:uJty of taqlld h inherently existent in us. If wc had refrained 
from the ;^2^//^ofour parents and teachers, then today we would be 
deprived of even the basic and prdimijiary needs of humanity. By 
nature, man is endowed with the ability to imitate and follow others. 
If this was not the case, we would not have beeji able to learn our 
mother tongue. Ifwc had refused to accept unqtiestioningly (without 
demanding proof) every commaiid> beck, and call of our teachers, 
we would have been ignorant of even the alphabet of the languages 
wc speak, let alone the study and writing of books in those languages. 
Our whole life—every hicet of it: eating, drinking, wearing garments, 
walking, earning, and so forth—^is connected with this very concept 
ol uiqiid. Oiu iiiEelleccual and cukttral development is the result of 
^ir^//^/of our patents, teachers, and others. 

II the technical teiminology of every branch t)f knowledge were not 
acquired on the basis oitaqiid (i.e. without questioning the authority 
of that terminology), then proficiency in such knowledge could not 
have been attained. If the meanings of words and their idiomatic 
usages were not acquired through Ihiguisrs and the norms 

of our linguistic discourses, we would not become conversant in any 
language. 

Sometimes man learns the harmful effect of poison as well as the 
remedial effects of medicines by virtue of taqlid. In war, if an aimy 
does not accept unquesdoningly every order of its commander, victory 
may not he attained. If the various agencies of government do not obey 
the laws promulgated by the law makers, then law and order cannot 
be maintained in the land. In short, the progiess and perfection of 
our physical, spiritual, intellectual, academic, moral and social life is 
firmly rooted in taqlid—xo accept and obey professional authority. 

The Necessity of Taqlid 

Theiie are two types of wujuh [the compulsory nature of something] 
in jurisprudence: unijuh bi'l-dhat and wujuh hVi-ghayr. 



Wujtdi hi Vdhat means "compulsory in itself’^—in other words, 
i< IS (utiered or prohibited by Islamic law due to something in their 
liiiMMsic nature, like the command of prayer and the prohibition of 
jmlyiheisin. 

^^njuh hi 7 -ghayr “compulsory due to an esternal factor”^—in 

CM lift words, acts that are not compulsory or prohibited in themselves, 
hui consdtUEc the basis for ocher actions that ate specifically com- 
m.uulcd or prohibited in the Qur’an and hadiths; or lei us say chat 
‘Lit h acts which take on the obligatory nature of the actions that they 
fni m ilie basis of. 

An example of this is the writing of the Holy Quran and hadiths. 
I Ih Messenger of Allah is reported by Abdullah ibn 'Umar as 
'..lying, “We are a nation chat neither writes nor calculates*' (Sahih 
tfl Hitkhari, Muslim). Ihis hadith, by way of implication (since it was 
^.lid concerning the observation of the moon), negates the transcribing 
III the Quran and hadiths. However, it has been found necessary to 
K-cord the Quf an and hadich in writing to preserve their authemic- 
iiy and make both more widely available. Therefore, such WTiting is 
not considered to be in conflict with the above hadith, and no one 
tiucstions the necessity of such writing nor does anybody demand 
[uo<yf for it. 

I he presei-vacion of the Qur'an and hadich is an act categorically 
commanded (thus u/ujub hi 1 -dhat) and emphasized by Sharid. 
I'.xperience cells us that such preseivacion is nor normally possible 
without recording the Quf an and hadich in writing. It is for this rea¬ 
son that the writing of the Qur'an and hadith has also been decreed 
as 7 mjih. Consensus of the entire Umma [Muslim Community] 
regarding the recording of the Qur'an and hadith in writing has been 
reported through the ages In an unbroken chain of transmission. The 
need for this recording is thus classified os wujuh hi i-ghayr. In exactly 
I he same way, taqlid or "following someone in naatrers of Islamic law,” 
is also decreed as essential or wajih, falling within the class!fications of 
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imijuh hi *i-gh^yr, Wc finil ample evidence for the necessity of taqlid 
in light of the above explanation, 

Taqlidh especially important in this age in which the vast major¬ 
ity of Muslims are ignorant of basic Islamic sciences. Ihus, without 
taqlid following the clear and definite commandments of the Shan a 
would be virtually impossible. For those who have not acquired even 
a basic knowletige of the sources Shari a and methods of deriving 
rulings [ijuhad] from the sacred texts, becomes both essential 
and compulsory. 

Evidence from Haditfn 
Aswad ibn Yazld narrates: 

Mifadh came to lis in Yemen as a teacher (or as a leader), Wc asked him 
concerning a person who had died leaving [as his heirs] a daughter ^nd 
sister. He decreed half the estate for the daughter acid half for the sister 
{Sahih id-Bukhitri 1 : 297 ). 

Ibis was during the lifetime of the Messenger From this hadirh a 
number of points are established: 

CO Taq Wits in practice during the time of die Me,s!icngcr of Allah 
llie questioner (in the hadiih) did not demand proof or a basis 
for the decree. He accepted the ruling, relying on the integrity, piety, 
and righteousness of Mu adh 4^. This is a precise example c>Uaqiid 
in practice. 

(2) llie Messenger did not criticize the people of his time who 
followed Mu adh nor did the Messenger ^ Itavc any objection 
on the Issue, 

(3) 'Hiis hadith furnishes proof for the validity of uiqlid shakhsi or 
following one particular person in the affairs of Islamic law.” Ihe 
Mes,sengef of Allah ^ had appointed Mu adb 4 ^ to provide religious 
instruction to die people of Yemen. It is evident that the Messenger 
of Allah granted the people of Yemen the right and permission to 


Taqlid 

I Her Eo Mii'adh 4 * in all affairs of the Din [religion]. The pcrmisj?ibliiry 
,11 id validity dierefore evident fiom this, especially because 

o! Its prevalence in the glorious time of the Messenger 

i'fHh of Discarding Taqlid 

li Es well known that manys if not a vast majority of people in this 
iigcs do not model their lives after the example of Allah’s Messenger 

As A result they arc governed by selfishness, corrupt motives, lust, 
insincerity, mischief, strife, anarchy, and opposition to the consensus 
id die rightly-guided scholars. Tltls Inevitably leads to the subjection 
cd die Difi CO hunian desiresn The haditbs on fitan [strife, trials, and 
(I ibulations] have Ibicwamed ui of the rise of these corrupt traits in 
man, and the scholars of this Din have been aware of this problem. 

I he absence of £aqiid shakhsi will cause great harm and corruption 
in the Dirir One of the destructive evils winch will raise its ugly head 
rn the absence of taqiidshakhsi is the appcitrance of self-appoinccd 
niujtahids. Sojne people will consider themselves to be capable of 
inferring rengjoiis rulings, and embark on the process of juristic 
\shari] analogical reasoning [qijas], Hliey will consider themselves 
III be of eqtial or greater rank than the illustrious mujtahids of the 
early ages of Islam. 

I'or example, the previous mujtahids have i^llably seated that many 
laws arc based on particular causes [muailai] and nor definite causes, 
t lUing this, .some modernists might claim that e\'cn the command of 
nmdufoi prayer is based on a particular cause [mudi!a!\. According 
to them, this command could have been for the early Arabs, whose 
uocupacion of tending animals exposed them constantly to impurities, 
which could have called for ritual purification in the form of midid, 

I liey mighr claim, on this basis, that since people of the present time 
live in conditions of greater hygiene, wndu h no longer necessary 
liir prayer. [From ilie opening chapters of Taqitd and ijtihad by Shaykli 
Mafiiiudlah jalalabadl] 
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z. Taqliix Following an Imam in the Ma'^hers op SHAfif^A 
Questhri 

Some people say riiar taqltd [following tbe school of an Imam] is 
unlawful in Sharia. They insist that a tnie Muslim should only 
follow the Holy QuFan and Sunna, and they say it k equivalent to 
shirh [polycheismi to follow an Imam in the matters of Ihey 

also claim that the Hanafl, Shaflh, Maliki and Han ball schools were 
formed some two hundred years after the Messengers # death, and 
theiefore, these schools are a reprehensihle innovation [hidd]. Some 
also stress that a Muslim should seek guidance directly from the 
Qui an and Sunna and no intervention ofan Imam is ttceded to prac¬ 
tice upon the Sharia. Please explain how far this view is correct. 

Aaswer of Mufti Taqi Vthmani 

Tills view is based on certain misunderstandings arising from unneces¬ 
sary neatmenr of the complicated issues involved. ITie hill clarification 
of this mistaken view requires a detailed article. However, 1 will try 
Eo explain the basic points as briefly as possible. 

It is true that obedience, in its true sense, belongs to Allah ^ alone. 
Wc do not obey anyone other chan Him. This is the logical require^ 
ment of the doctrine of tawhid [belief in the onenes^s of Allah 
File obedience of the Messenger of Allah has been ordered upon 
us, only because he is the Messenger of Allah who conveyed to us the 
divine commandments, otherwise he has no divine status deserving 
our obedience. By obeying and acting according to die teachings of 
the Messenger we obtain the pleasure of Allah 

However, the crux of the matter Is that the interpretation of tlie 
Quran anti the Sunna Is not a sim[>le one. It requires an intensive 
and extensive study of the sacred sources of Sharia, which cannot 
be undertaken by a person unqualified in the field. If every Muslim 
was obligated to consult the Holy Qur an and Sunna on each and 
every problem arising before him, It would burden him with a 
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u qxmsihility that would be almost impossible to fulfilL Ibis is 
hiH inse the derivation of the rules of Sharda from the Qufan and 
SiiniiLi requires a thorougl:! knowledge of the Arabic language and 
ail (lie relevant sciences—a combination which every person is not 
known to have. The only solution to this problem is that a few people 
^Jioiild equip themselves with the required knowledge of Shari a At\d 
rulicis should ask them about the rulings in their day-to-day affali^, 
Hii.s is exaedy what Allah SSi has ordained for the Muslims in the 
Ini lowing words: 

"Of every croop of ilicjii, a party only should go forth, [hat they [who 
left behind] may get instructions in religion, and that they may warn 
tlieir |>eop]e when they aanrn to them, so that they may beware [of evil]” 
9:121). 

Ml is verse of the Holy Quran indicates in clear terms that a group 
ol Muslims should devote themselves to acquiring the knowledge 
Sharia and all others should consult them for their rulings. Now, 
iJ A person asks a reliable scholar [dlim] about the juridical [shari\ 
ruling in a specific matter and acts upon his advice, can any reason- 
,ible person accuse him of committing shirk on the ground that he 
has followed the advice of a human being instead of the Qufan and 
Sii Eina? Certainly not. 

ilie reason is obvious, because be has not abandoned obedience 
u> AllaJi and His Messenger Rather, he is in search of a way to 
obey them. However, being unaware of the shar^i commands, he has 
consulted a scholar in order to know what he is required to do by 
Allah. He has not taken that scholar as the subject of his obedience, 
hut rather as an interpreter of the divine commands. Nobody can 
accuse him of committing shirk. 

ibis is taqiidln essence: a person who is not able to UE^deistand 
the Holy Quran and Sunna, and so consults a Muslim jurist, often 
termed an Imam, and acts according to his interpretation of eIic 
Shar'da. The person never considers the Imam worthy of obedience, 
buE seeks his guidance in order to know the requirements of Sharda 
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due CO not having diri^a access to the Holy Qur'an and Sutina or not 
having adequate knowledge for deriving the rules ofShaH a from these 
sources^ This behavior is calicd taqlid of that jurist or Imam. Tims, 
how can it be said that t&qlid h ecjtiivalent to shirks 

Ihe qualified Muslim jurists or Imams, who have devoted their 
lives to ijnfmd have collected the rules of Shari d according to their 
respective interpretations of its sources in an almost codified form. 
This collection of the rules o^ SharVa according to the interpretation 
of a particulai- jurist is called the madbhab or “school” of that jurist. 

Ihiis, the school ofan Tmatn is not something parallel to the Shari^a 
or something alien to it. In fiicc, it is a particular interpretation of tlic 
Shdtl a and a collection of the major shar'^i rules derived from the Holy 
Quran and Sunna by a reliable jurist, and arranged subject-wise for 
the convenience of the followers of the Shan a. So, the one who fol¬ 
lows a particular school actually follows the Holy Qur’an and Sunna 
accofoing to the interpretation of a particular reliable jurist, whom 
he or she believes to be the most trustworthy and most well-versed 
in the matters Sharda. 

As for the differences in the schools, they liave emerged through the 
different possible interpretations of the rules mentioned in orderived 
from the Holy Qur an and Sunna. In order to understand this point 
propei ly it will be relevant to know that the rules mentioned in the 
IToly Qur an and Sunna are of two different types. 

fhe first type of rules are those which am stated in these sacred 
sources in such clear words that they allow only one interpretation. 
No other Interpretation is possible thereof, such as the obligation of 
prayer, zakat, fasting and pilgrimage; and the prohibition of pork and 
adultery. With regard to this set of rules, no difference of opinion 
has ever taken place. All the schools of jurists are unanimous in their 
interpretation; hence there is no room for ijtihudor taqiid in these 
matters. Also, since everyone can easily understand them from the 
Holy Qur’an and Sunna, there is no need fot consulting an Imam 
or jurist. 

lo 





i hi ihe other hand, there arc some rules of Sharia derived from 
I he I loly Quran and Sunna where any of the following situations 
iii.iy arise: 

(I) T he wording tised In the sacred sources may allow more than one 
inUTpretation, For example, while mentioning the duration of the 
waiting period {‘idda] for a divorced woman, the Holy Quran has 
used the following expression: 

"Aiul divorced women shall wan |as regards their mairiage] for three 

1‘eritKis of :22s). 

Ihe word ^arM^used in rhe above verse has tsvo meanings. It stands 
ln>ih for the “period of menstruarioif’ and the “period of deanliness** 
[i.e. tnhr]. Both meanings are possible in the verse and each of them 
h.is different legal consequences. 

Ihe question that lequircs jurisprudential efforts here Is: ‘'Which 
nl [he r%vo meanings is intended here?” While answering the quCsS- 
linn, the juridical opinions may naturally differ, as is rhe case. Imam 
Shall ! interprets the word j^/^ra'as die “period of cleanliness,” while 
Imam Abu Hanifo Intelprers It as the “period of menstruanon.” both 
ol (hem have a number of reasons hr support of rhek respective views, 
.ind neither can he completely rej^cred. ^Jhis example higlillgbts one 
of die causes for differences of opinion among different schools. 

( a) Sometimes disparity appears between two badltbs of Allah's 
Mcsseirger^, and a jurist has to reconcile them or prefer one of them 
nvcT the other. In this case also, the view points of rhe jurists may 
differ from one another. For example, there are two sets of traditions 
luund in the books of hadiihs narrating different behaviors of the 
Messenger ^ while bowing in prayer. The first set of hadiths 

mentions that he used to raise his hands before bowing, while the 
oilier hadiths mention that he did not raise his hands except at the 
hcgtiming of prayer TTe jurists, while accepting that both ways are 
un tcct, have expressed different views regarding the question: “Which 
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oflUc two ways is Jiiorc preferable?” llius, situations like these aJso 
cause differences of opinion between various schools. 

There are many issues which are not specifically addressed in the 
Holy Qur an and Siinna* Ihc solution to these issues is sought either 
through analogy or through ex^mpks, found in the sacred sources, 
that have an indirect bearing on the subject. Here again, the jurists 
may have different approaches to extracting the required solution 
fronr the Holy Qur an and Sunna. 

Such are the basic causes of differences of opinion between the 
schools. These differences are In no way it defect in Sharia, rather 
they are a source of flexibility composing a vast field of academic 
research governed by the principles of Shari a and settled by means 
of the Holy Qur'an and Sunna for ail time to come. 

A Muslim jurist who has all the necessary qualifications for ijtihad 
is supposed to attempt his utmost to extract rhe actual meaning of the 
Qur an and Sunna. If he does this to the best of Ills ability and with 
sincerity, he will be rewarded for accomplishing his duty, and nobody 
can accuse him of disregarding the Shari'a, evert though his view may 
.seem to be weaker when compared co others. This is a natural and 
logical circumstance, certain to be found in every legal system. 

The established laws m every legal framework do not cover every 
minute detail and possible situation. AlsOj these laws are often open 
to more than one interpretation, and differtmt courts of law, while 
attempting to understand them, often disagree about their meanings. 
One coui't may interpret die law in a parttcular way while another 
court may understand it in quite a different sense. Thus, nobody can 
say diat the jurists have disrespected the laws of Islam by arriving at 
different opinions. And since every court of law intends to apply the 
established law co the best of its ability, its duty towards rhe Lawmaker 
(Allah will be discharged, and its jurists will be rewarded for it. 

For example, if one of the courts mentioned earlier were a high 
court, all the lower courts and the people living under its authoiicy 
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.Id be bound to follow judgements made by the high court, even 

dumgh their personal opinion might not conform to the opinion of 
I he high court. In such a case, If the lower courts follow the decision 
>1 (Ik- high court, nobody can say that they arc not following the 
I iw or that they take the high court to be a legislator of the law. This 
IS lvcc,ause, in actual fact, the lower courts are following the decision 
III the high court as a trustworthy interpreter of the law, and not as 
,] legislator. 

ftj exactly the same way, the school of a MtislJm jurtst provides 
iMHfdng more than a reliable interpretation of the Sharia. Another 
^ in.illiied jurist may disagree regard!i:ig the interpretation of ihAi jurist, 
Imh neither can he be accused of disregarding the laws of Sharia, nor 
I .m anyone accuse the followers of a particular school of following 
Munething other than the Sharia or of committing shirk. The reason 
hir tiffs is that these Muslims arc following the school as a trustworthy 
line ipretation of Shari a, 

Ihe next question which may arise here is: "‘What should a person 
iln with regard to these different schools, and which one of them 
sliniild he follow?” Ihe answer to this question is very simple. All 
III ifiese schools have been sincere in their efforts to infer the true 
iiieaiting of the Shari*a; therefore they are all equally valid, A person 
^llould follow the school of any of the recognized Imams whom he 
believes to he most knowledgeable and most pious. 

Although the Muslim Jurists who have undertaken the exer- 
t i.sc of ijUhaJ have been many in number, the schools of the four 
Imams—Imam Abu Hanifa, Imam Malik, Imam Shafih and Imam 
Aiamad—-are found to be more comprehensive, well-arranged, and 
well-preserved up to the present day. llie Muslim Umma as a whole 
has taken these four Imams as having the most reliable interpreta¬ 
tions of Shari'a. 

Ihe four schools arc known as the Hanafi, Shafi'h Malihi, and 
I lanbali schools. Ihe rest of the schools [madhhahs] are either not 
comprehensive enough, In the sense that they do not contain ail 
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aspects of Sharif or have not been preserved in a reliable form. 
For this reason, the majority of the Muslim Umma belongs to one 
of these four schools. If a person adopts a school of Islamic law as 
an i II terp re ration of the Shari^d^ his obligacion to follow the Sharia 
stands hilfilled. 

This is the true picture of the term t«cjUcl with reference to the 
jurisprudential scliools. I hope this explanation will be sufficient to 
show that nothing to do with shirk or "ascribingpartners to 

Allah, but is in fact a simple and easy way of following the Sharia. 

j. Following one Parucueae Imam 
IN Every Juristic Issue 

Question 

It is generally believed by Sunni Muslims that eaeli one of the four 

schools (Hanafi. Shafi’i, Maliki and Hanbaii)—all being possible 
interpretations of the Shari'a -—^arc correct and none of them can be 
held as something in contradiction with the Sharia. But at the same 
time, we can see that the followers of tlie 1-lanafi school do not depart 
Eoni the Hanafi view and do not adopt the Shafi'i or Maliki view 
in jiiiistic niatters. Rilther, they deem it iinpetmissibic to follow the 
view of another jurist in any particular issue. How can this approach 
be reconciled with the belief that all the four schools are considered 
correct? It would seem that if they are all correct then there .should be 
no harm in the Hanafis following Shafi'i, Maliki, or Hanbaii views 
in some matters. 

Answer of Mufii Taqi Vthma?ii 

It is true that all the four schools are on the truth, and following any 
one of them Is permissible in order to follow the Sharia. However, a 
nonprofessional who lacks the ability to compare between the argu¬ 
ments of each school cannot pick and mix: between different views fo 
satisfy his personal desires. The reason for diis approach is rwotbki 
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Allah has empathically ordered in a number of verses of the 
I hj|y Qur^an to follow die guidance of the SharVa, and has made it 
I rli dy prohibited for one to follow ones desires vis-a-vis the rules of 
i\\e Shfuia. The Muslim jurists, when inteiprcting the sources of the 
Sihirfa, aitempt never to satisfy their pei sonal desirts. They atrenipt 
[o make their best effort to discover the spirit of SharVas and they 
Imsc ihclr opinions on the force of evidence and not merely on the 
■vcarch for convenience. They do not choose an interpretation on the 
li.isis of its suitability to their personal fanciest they choose it only on 
d ie basis of the strength of the evidence before fhem. 

Now, if someone who has nor studied Islamic law is allowed to 
t in lose any juristic view without consulting the arguments perralning 
to diose views, he will be at liberty to select only those views which 
stem to be more fulfilling to his posona] requircnicnfs. Tills attitude 
will lead him to follow his own elesires'md not the guidance —a pmctice 
lotally condemned in the Holy Quran. 

For CKample, Imam Abu Hanifa is of the opinion that bleeding 
from any part of the body breaks the wudu\ while Imam Shafoi 
believes that bleeding does not break the wudtd. On the other hand. 
Imam Shafib says that if a man touches a woman, his imtdu 
bioken and he is obligated to make fresh tmidu hcScssc offering prayer, 
while Imam Abu Hanifa insists that merely touching a woman does 
not break ilie wudu[ 

I Imvcait the practice of “pkk-and-mix'' be allowed? A layman may 
well choose the Hanafi opinion In the matter of touching a woman 
and the Shafi'i view in the matter of bleeding. Consequently, he will 
deem his unbroken even when experiencing both situations 

logcther (i.e. he has bled ai’id happened ro touch a women) evcji 
chough his stands broken now according to both Hanafi and 

Slutfih opinions. 

Similarly, according to the ShafiT view, a traveller can combine 
(lie two prayers of Ztihr and Asr. However, at the same time, if a 
I livelier makes up his mind to stay in a town for four days, he is no 
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longer regarded as a traveller in the Shafi^ view. Hence, he cannot 
avail himself of the ixmcession of shortening the prayers nor 

ofcomhming nvo prayers. On the other hand, die period of travel, 
according to the Hanafi view, is fourteen days, and a person can 
continue to shorten his pi'ayers as long as he does not resolve to stay 
in a town for more than fourteen days. 

A travelci who has entered a city to scay there for five days, can¬ 
not combine two prayers, according to both Imam Shafi^i and Imam 
Abu Hanifii. 'Ibis is because, by srayii^g for five days, he cannot use 
the rwo concessions oiqasr and of combi inng two prayers according 
to Imam Shafi i, and because combining two prayers is not allowed 
according to Imam Abu Hanifa. Nevertheless, the approach of “pick 
and mix” still leads some people to adopt the Shafih view in the 
matter of combining prayers and the Hanafi view in the matter of 
the period of journey* 

It is evident from these examples that the selection of different views 
in different cases is not based on the force of arguments leading to 
them, but on the facility provided by each. Obviously this practice 
is tantamount to following ones desires, which is totally prohibited 
by the Holy Quran* If such an attitude is permitted, it will render 
the Sharia a plaything in the haixis of the ignorant, and no rule of 
Shan a will remain immune to distortion. Tliis is why the practice 
of “pick-and-mix” has been condemned by all the renowned scholars 
oiShari'a. Imam Ibn Taymiya, the famous hadith scholar and jurist, 
says in his Fatawa: 

Some people follow at one time an Imam who holds manfage invalid, 
and at another time they follow an Imam who holds ii valid. They do 
so only to serve their indtvidual purpose md satisfy their desires. Such 
a practice Is impeiinissible according to the consensus of a! I the Imams 
(har/itita Wtj Fiymiya 285 - 2 . 86 )* 

Tins was the basic cause for the policy adopted by the later jurists, who 
made it necessary for rhe common people to adopt a particular school 
in its totality. If one prefers the madhhah of Imam Abo Hanifa, then 
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sliould adopt it in all matters and with all its details. However, if 
niic f>iercis another madhhah one should adopt that one in full. One 
vlinuld not pick and mix between the different views of the schools 
lui ones own benefit. 

(lie benefit of the validity of the madhhabsy accoiding to the jurists, 
IV thill a person can elect to follow any one of them. But once a person 
has iulopted a particular madhhaby then he should not follow any 
III her madhhah in any matter, whether k be to seek convenience or 
10 satisfy bis personal choices, both of which are based on his desires 
.Kul nor on the force of argument, flius, the policy of “allegiance to 
.1 furticular school" was a preventive measure adopted by the jurists 
lo pi eclude anarchy In rhe matter of the Shana. 

\ lowever, this policy is meant for those who cannot carry out 
dffhad themselves or cannot evaluate the arguments advanced by all 
I he mad/jhahs in support of their views. For such people, the best 
.ipfjroach is to follow one particular school as a credible interpreta- 
lion of the Sharia* 

Nevertheless, those equipped with the necessary qualifications of 
//ViAWneed nor follow a particular school [madhhah]. They can derive 
die rules of Shari a diiecdy from the original sources. Similarly, those 
who are not fully qualified for the exercise of deriving rulings [ijlihadl^ 
bni are so wcll-vcrscd in the Islamic disciplines that they can evaluate 
I Ilf different juristic views on purely academic grounds (i.e. without 
being motivated by their persona! desires), are not forbidden from 
I referring one school over the other in a particular matter. There 
me many Hanafi jurists who, despite their allegiance to Imam Abu 
I laiiifa, have adopted the view of some ocher jurist in some juristic 
hmes* Nevertheless, they are considered Hanafis. 

Ibis partial departure fiom the view of Imam Abu Hanifa could 
i>c based on either of die following grounds: sometimes jurists, after 
■111 honest and comprehensive study of the relevant material, come 
u> the conclusion that the view of another Imam is stronger. Jurists 
may also find that the view of Imam Abu Hanifa, although based 


FIQH AL-IMAM 

on analogy, does not conform to an authentic hadifh* which is usti 

ally due to its nor iiaving been conveyed to the finam; otherwise lie 

most probably would have adopted a view in conformance with that 
hadith also. 

Another case in which juiisrs have departed from the view of their 
Imajn is when they have fdr it a necessity for chectillectivegood of the 
Umnui. These jurists would follow another Imam not in ptii suancc of 
their personal desires, but to meet the collective needs of the Umma 
and in view of the changed circumstances prevailing in their time. 

Tliese examples are sufficient to show that the followers of a par¬ 
ticular school do not take their school as a substitute for the S/mriaoy 
as us sole version to die exclusion of every ocher madhhah. Followers 
of a madhhnhAo not give any madhhah a higher place than it actually 
deserves within the framework of ShurVa. 

Before parting with this question, I would like to clarify another 
point which is cxtreinefy impoi tant in this context. Some people who 
have no systenwtic knowledge of Islamic disciplines often become 
deluded by their superficial knowledge based on self-smdy (in iiuny 
cases, it being only through the translation of the Holy Qur'an and 
hadiths). Hollowing this kind of cursory study, they assume them¬ 
selves to be masters of Islamic learning and begin criticizing the 

foimer Muslim jurists. Ihis attitude Is based on ignorance and has 
no jusTification. 

llie exEraction of juridical rules from ihe Holy Qur an and Sunna 
js a very meticulous process rhat catinor be carried out on chc basis tjf 
sketdiy study. While studying a particular jurisdc subject, one has to 
collect all the relevant material from the Qur’an and hadiths found in 
the various chapters and books and undertake a combined study of 
rhe scattered matei ial. One must examine the veracity of the relevant 
hadiihs in light of the well-established principles of the science of 
hadith [mulal-hitdith\. One must study the liistorical background of 
the relevant verses and traditions. In short* one has to first resolve a 
number of complicated issues involved. 'Ihis whole exercise requires 



I (y iiucnsive and extensive knowledge which is seldom found In 
dn Hiuiemporary scholars who have specialized themselves tn the 
uhjfi t, let alone the common people who have no direct access to 
ills niEginal sources Shdri^. 

I lie ctmclusion of the above discussion is that since all the four 
M lni[fk are based on solid grounds* it is permissible for a competent 
I lioLii to adopt another schools juristic view, if he has the required 
1 now ledge and ability to understand the merits of each madhhah o\\ 
lilt basis of adequate academic research* without being indulged in 
pniMiing his personal desires. I he people who do not fulfill these 
I oinliuons should not dare to do so, because it could lead to anarchy 
Ml (lie niartcr of Sharta. 
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Imam Azam Abu Hanifa and Hadith 

Imi^ vr.AR So A.H. witnessed the birth of a great personality—one 
\K-\ni engaged himsdf m the study of die religions sciences under the 
guMt scholars of his time; one who proceeded to process and codify 
ifiis knowledges especially in the field of juvisprudence for 

I lie henefit of the Umma of Muhaniniad Tliis person was none 
ri( her than Abu Hanifa Nti man ibn Tliabii: of Kufa. The intelligences 
wisdom, prudence, piety, devotion, generossity, and good conduct he 
i xcnipliRcd made him unique in his rime. He attained a very high 
SI .hius in the various fields dt sacred knowledge and was given 
I he title al-Jmam al-AV,am or “the Greatest Imam." 

Since, this book pertains in particular to the Hanafi school 
It was only fitting that this chapter on the founder of the Hanafi 
scIkjoI follow the chapter on taqlid. Wc recount here the life of this 
p.ieat personality, who is renow^ned all over the world for his services 
lo Islam and who is accepted by consensus of this scholars as 

.1 reliable interpreter of the sacred texts. His school ofj^iy^ [madhhab] 
has continued to be adopted and followed by the vast niajonty of 
1 he People of the Sunna and Community \Ahial-Summ wa *i-jamdd\ 
uj this day 

Unfortunatelv, tliere are some wlio have considered themselves at 

j ■ 

liberty to raise objections to the Imam and slander him. They attempt 
lo lower his status and show him to be deficient in the field of hadith. 
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However, anyone who studies the pages of history objectively will 
surely be impressed by his Scholarship it, the various fields of Islamic 
learning, especially his insighr in haditli—the knowledge of which 

IS indispensable for any jtiiist, let alone for someone regarded as “al- 
Imam abA'rajn.” 

An eniirc biography of die great Imam is beyond the scope of d,is 
work, so this chapter svill focus mainly on a few aspects of his life- 
that of his position as a Follower [wfo VJ, the most knowledgeable 
person of his time, and a narrator and hadith master [hafiz] Only 
the statements of scholars ofhadith {muh^Mlhin}, prominent jurists 
[fiiqaha], eliicidators of the Quran [mufitsmn], and ocher religious 
expel ts will be presented in this regard. May Allah allow an audientic 
picture to emerge of the Imams true position and scholarship in the 
fields ofsacred learning, especially in the field ofhadith. 

Imam Ajju Hanii-a: A Foi.lowur [Tahi'i] 

According ro the majority ofhadith scholars, a tahiU or “Follower” is 
someone who met a Companion of the Messenger ^ or merely saw 
one while in the stare of faith [rWn]. It is not necess.a.y for him to 
have remained m his company or to have narrated from him, Hafii ibn 
Hajar al- Asqalani has stated this definition to be the most preferred 
one KVLi'ai-iumn 15:306). ‘Ailama ‘Iraqi, Ibn al-Salah, Nawawi. and 
Hakim, among others, also agree on this definition. 

According to this widely accepted opinion. Imam Abu Hanifii is 
considered ro be a tabiu and this has been confirmed by many bic^ia- 
pliers and historcans. This is a unique position hdd by him, since the 
same cannot be said regarding the other great Imams, Shafi'i, Malik, 
and Ahmad ibn Hanbal (may Ailah be pleased with them all). 

Aliama Dhahabi writes in his Tadhkirat al-huffkz that Abu Hanifii 

was bom in SoA.H. Hesaw Anas ibn Maiik^i more than once (every 

time Anas visited Kufa). Hafiz 'Alxl al-Cihant al-Maqdisi states: 

Abu Hanifa saw Anas ifs- {Tadhkimt al-RjishiJ 


Imam Ahu Hanifii 

IIhi I ;il-Makki writes: 

1 1 (% (rue, as Dhahabi has stared, that Abu Hanifa sitw Aiia^: ibn Malik J$b 
wlwii lie was young {al^Khayrm al-hhan), 

l-Ji.iiih iihBaghdadi confirms in his Ihrikh al-Baghdad: 

Aim l lanifa saw Anas ibn Malik {Ihdhkirat ai-Rashtd i^i), 

I l.iiii/5\ a]-bahami stares: 

I heaid Daraqiitni say^ “Abu Hanifa did non meet any Companion ofibe 
Mthseiiger ^ except Anas ibn MaJik {Tabyidal-sahifa 502). 

IlieiL'Iore, as many scholars have confirmed, luiam Abu Hatiifa was 
iiiosi certainly a 

Imam Abu Hanifa Narrated from the Comeanion;; 
Ini.im Abd ahQiidir al-Misri sraces: 

I fie Companions from who, Abti Hanil^ related fhadiihsl were "Abdullah 
ifu] Cnays, "Abdullah ibn jaza ahZabidi, Anas ibn Malik, Jabir ibn. 
'Abtlillah, MaVpl ibn Yasar, Wadiila ibn al-Asqa', and 'A'isha bint^l-Ajrad 
T {ai~Fanfdid al-ba hiyya 42). 

'Abtlidlah ibti JaTar al-R:izi rtdates that Abu Yusuf said: 

I heard Abu Hanifa say ro us, 'd performed Haj with my liiiher in 93 a.h. 
when I was years old^ Tliere was a teacher [shaykh\ present with many 
|5cople around him, and I asked my father who ir was. He informed me 
[liar IE was a Companion of the Messenger of Allah ^ known as Abdullah 
iliii al-Harith ibn Jaz"a, 'Whar docs he possess [that makes the people 
gadter around him)r I empda-d from my faiher. He a^pliecU "Hadiths he 
lias hCiird from the Messenger life.* Hence, 1 requested my fa [tier to take 
me closer so I could listen [to him]. He led tne through the masses until 
I was close enough to listen, I heard him report that rhe Messenger 
said, "Whoever acquires an underscanding of tiic religion of Allah* Allah 
suffices him in his matters of concern and provides him with sustenance 
from sources which he could not expeccf” 

'I he great Mahki scholar Abu "Umar ibn Abd abBarr, has also related 
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the iame iiidde:ic {aJ-Jawahimi-mudik 1:273). ‘Allama Khwarizmi 
states: 

Among the tiitrits anti virmes thar are not shared by anyone after him 

was thar Abu Hanifa narrated [di reedy) from die Companions of the 

Messenger Scholars are agreed upon rhis fact, although there is some 

djspuic concerning the exact number of Com pan ions {jnmV ni-miunnid 
1:22). 

The above statements make it dear that not only did Imam Aim HanK^ 
see sonieof rhe Companions, lie also nairated from rhem. 

Imam Abu H anti fa: Most Learned Person of His Time 
Hafiz al-LSam^ani writes: 

imam Abu Hanifa engaged hiimdf in the acquiskion of knowledge and 
exerted himself uruil he achieveti whai others did non Once he visited 
Mansur [the Abbasid caliph) and found dsa ibn Mu^a with him. Isasaid 
to Mansur, iLis is the scholar <sf the world today” (tdAnsab 247). 

Makki ihn Ibmhim once remembered Imam Ahii Hatiifh and said, 
He was the greatest scholar of his time {iLid-sunm 

Makki ibn Ibrahim was the Shaykh of Imam Bukhari through whom 
Imam Bukhari has transmitted most of his narrations whose chains 
reach the Messenger of Ailah through only three transmitters 
Abdullah ibn al-Mubarak relates; 

1 entered Kufa and cnquirc^l from the scholars as to who was the most 
learned person in the city? They told me ii was Abu Hanifa. Then I 
enquired from dicm as to who was the most devout worshipper and 
the one most occupied in acquiring sacred knowledge? Again they told 
me it was Abti Hanifa. Every good charactciisiic I enquired about, they 
answered, "Wc do not know of anyone who that characteristic could be 
airributetl to except Abu Hanifa” {d-Miznn 5S), 

Muhammad Ibn al-Bishr said, 

I would visit Abu Hanifa and Siifyan aLTliawri. When visiting Sufyan 
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hi' won id ask nie where I had conic from. 1 would inform him from Abu 
I Ianifa and he would remark, “You have just come from the greatest 
Jill isi in the world*'' 

\iin Wahb Muhammad ibn Muzahin said, 

I hciuxl Ibn aLMubarak say, “The greatest jurist is Abu Hanihi, I have 
uni: seen anyone like liim in the field of iurisprudence.^ 

Iinan^ ShafiT reports char Imam Malik was asked if he had met Abu 
I l.iiiifa? His reply was: 

Ves, I have seen a person who, if he says he could turn this pillar into gold, 
wntili.! be able to provide evidence for it {Tdbytd al-sahifa 16). 

Imam SJiafiT himself once said: 

EYopIc arc dependent on Abu Hanifa in the field of jurisprudence 
(liihSrlb al- Takdkib iCj;45o) . 

‘Allama Shahani writes: 

Imam ShafiT happened to visit Abu Hanifas grave during the time of 
Kajr. He performed the prayer without reciting qttnut [a special dud"] 
and remarked, “How could I recite qunai in the presence of this Imam 
when it was his opinion not to recite it” 

I mam Abu Haiiife’s opinion was to recite the qmut^cix forty days in 
['ajr at the time of caiamities only. 

Wlien the news of i mam Abu Hanifis death reached Shu‘ba, he 
exclaimed: “Truly to Allah we belong and truly ro Him we shall rctuim” 
I h}na IHlahi wa hma ilayhi rajtun]. He then said, 

The light of sacred knowledge has been extinguished horn Kufa. Tlicy 
will never find anyone like him again [abKhijymt abhtsan 71). 

Imam Dhahabi wrires: 

Logic, debate, and wisdom acquired from the (brbearers were not, by 
Allah, the areas of learning pursued by the Companions and the Followers 
[mbVm]\ Imam Awza’i, Thawri, Malik, and Abu Hanifan Iheir fields of 
stLidy were the Qur'an and hadkhs {Tadhkmit ^9^)- 
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Hence, this establishes that it was the science of Qut'an and liadith 
that Imam Abii Hanifa excelled in, and nor just other subjects, 

Tmam Abu Hanifa: A Hadith Master [ HAFr /] 

The great hadith scholar ‘Abdullah ibn al-Miibaralc said; 

If Allah had not benefited me rhtoush Abu Hanifa .,nd .Sufyan al-lhawri, 
1 wotild have been just like .any onlinary person Oakyid nUahifi, ,6,y). 

Ibn Mit'in been rc-ported saying: 

I would never placeanyone alxive Waki*. He would issue l.is legal . tilings 
ateortfing w the opinion of Abu Hanifa aiul wouki memoriae 

w ' 'e has heard a great deal ofhaditlis from Abu 

liiinib (/ (ft iU-summ 19: ^i^). 

Hie above two statements indicate that Imam Abu Hanift was a nar¬ 
rator of tnany hadiths; not just a few. as some claim. Muhammad 
inn Sam:i a Semites: 

Ihe Imam has mentioned more than seventy ihou-sand liadiths in his 
btrnks, and has .selected the AlAarfroin forty thousand hadiths. 

ihe great hadith scholar Zafar ‘Uthmani, after quoting this statement, 
writes that the truciiess of it is indicated by what the Imam’s students 
lave narrated from him. For instance, imam Muhammad narrated 
rom him til his six books known as Zahir al^fttvaya xaA in the 
other books known as al^Nnwadir; Abu Yusuf i n his Airrrr// and Kiuib 

al~kharaj; Abdullah ibn al-Mubarak in his books; and Waki‘and other 
sriuienrs in rheir books. 

Ibesc m!ing,s [mask'll] arc in Midi ahuiuiance thar their numbers 
are uncounrabJe and thcir limits unreachabk. If chose rulings which 
are CEthcr expilcitiy or implicitly in conformance with linked [marfii] 
or iinhnked \mawqtif] narrations arc siimmarriicd, they would cer^ 
Min y reach this great numhei [i.c. forty thousand]. Ihis is without 

Mking ,ato consideration the rulings che Imam derived through his 
own inference [ijtiiMJ]. 
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'Alliinui Zafar "Uthmani further states that alii of these rulings 
I \ arc in actual fact 'liadiths/’ which the Imam narrated in the 
Iniiu of legal rulings and not as “formal narrations.” It is virtually 
iinpossibk that his inference (effort to derive religious rulings— ijti- 
had ] would conform so closely with sucli a large number ofhaditlis 
H lie Wits said not to have any knowledge of them. 

Ihe 'Allama also states chat there are many hadiths which Imam 
A hi I 1 lanifa forniitlly narrated through his personal chaicis. Ihey are 
tlmse which the hadith masters liave compiled as his Masnnid^ and 
iho iliosc which his students have transmitred from him, like Imam 
Muhammad in his Kitzih al-athur, Mmoatta, Hifjaj other works; 
Abu Yusuf Ibn al-Mubarak, Hasan ibn Ziyad in their works; Waki‘ ibn 
al [;u rah in his Musnad; Ibn Abi Shayba and Abd al-Raz^aq in their 
Hakim in his A^l^^^ffl£;^m,^and other works; Ibn Hibban in 
his Siih 'ih, Thi^atf and other works; Bayhaqi in his Stman and cither 
woiks; Tabarani in his three Aiu^jams; Daraqiitni in his works; and 
ndiLT hadith scholars in their collections. If wc were to compile all 
ifiesc narrations together in one place, diey would constitute a very 
Lu ge volume of hadiths [see lid nl-su^ian 18:316]. 

Imam Abu Hanifa: An Authority and Critic of Hadith 

'Allama Dhahabl writes in the introduction to his Tadhkirat /il- 
hujfaz: 

I Ills is a review of those personalities whom 1 have judged 10 be reli¬ 
able and ihe possessors of pitipheLse kiifjwletlge \al-ilm tfi-nnhitwl\y anti 
those who could be consulted for their expertise in determining the 
authenticity or weakness [of narrationsl and the reliability or weakness 
|of narramrs] {1:2,). 

AI kuna DhaJiabi Includes Imam Abu Hanifa among them, which 
makes it clear that he was a bearer of prophetic knowledge, pos¬ 
sessed many narrations, and was considered an authority in the field 
of hadkh. 

Suwayd ibn Sa'd reports chat Sufyan ibn 'Uyayna said: 
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Ihe first peison to encourage me to relate hadiths was Abu Hanifa. When 
I arrived in Kufiij be tlc'clared ihat rliis person possesses the largest niiiTiber 
of narraiions from ‘Amr ibn Dinar. [On hearing this) people began to 
gather arouiul me. and I began to relate co diem 19: 315). 

In another report Sulyan ibn 'Uyayna said: 

The first Iverson to make me a hadith scholar was Abu Hanifii [ai^Jawahir 
(li-mndui 1 : 30 ). 

Imam Abu Yusuf said, 

1 have never found anyone wiih more insight into the Interpretatcon of 
hadidis than Abn Hanifii ijami 1:29). 

This statement of Abu Yusuf can be further understood by the fol¬ 
lowing report of Mulla 'Ali al-Qari; 

Imam Abu Hanifa was [once] with Amash^ who asked him abotit soiiie- 
tbing. Imam Abu Hanifa replied, “My opinion in this matter is sncli-and- 
such." Upon hearing this, A'mash askcil as to how he had formc<l this 
[opinion]. Imam Abu Hauifisaid, “You rq>ortcd 10 us from Abu Salih 
who reported from Abu Hurayra: you reported to us fiom Abu Wa'il who 
reported from Abdullah; and you reported to us frani Abu Ilyas who 
reported from Abu Mas'ud alAiisari that the Messenger of Allah ^ said 
such and such. You also reported the same to us from Abu Mijlaz, who 
reported it from Hud hay fa, who from Abu l-Zaibayr, who from Jabir 
and Yizid aURaqqashi, and they from Anas 
Amash exclaimed, Enough! Enougiii Wliat took me a hutidrcd days 
to narrate you repeated ro me in just an instance. 1 wa.s not aware that 
your pi^crice was base<l on the.^e haditlisf' Ihen he exclaimed, “O group 
of jurists, you are the physicians, anti we arc merely the pharmacists; and 
you ladtiressing Abu Hanifal arc both" {M^tmqib d-hmm 4S+), 

Imam Abu Yusuf also said, 

I Eiave never opposed Abu Hanifii on any issue, then went back and 
pondeied over it, except to find his opinion more siiperioi [to mine] and 
more l>enefi[ing in terms of the hereafter. At times, 1 would lioid on to a 
particular haditli, but he would prove to possess more insight concern¬ 
ing its authenticity There were times when he would stmngly defend a 
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certain opinion, and I would visit the scholars of Kufa to see if! could 
find some [other] hadlths to support his opinion. Sometimes I would 
return with tw'o or three hadichs, and he would remark concerning one 
of them, “Tilis Is not strong," or concerning another, “lliis one is not 
linked [wd'ra/f.” J would exclaim in amazement, “How do you say this 
when they support your opinion?" He would reply “I possess insight 
into the knowledge of Kufa” {al-Khaymt ai-hhan 69), 

Valiya al-Himmaiu states: 

] heard Abu Hanifa saying, “I have never seen a greater liar than Jabir ab 
lu'fi or anybody more superior to Ata!” {Tahdhibai-Tahdhib 2:48, KUab 
fii-Ualii i-Tirmidhi 13:309}. 

Aim SaNd aUSanani asked Abu Hanifa Ills opinion on narrating fiom 
Siifyan al-Tliawri? He said* 

Recoid his hadithst for he is reliable [thfqu]^ except his narrations from 
Abu Ishaq from Harkh; and [avoid] the narracioii.s of Jabir a]-Ju‘fi (rf/- 
Jaufahir al-mtidifi 1 : 30 ). 

li is also reported that Imam Abu Hanifa .said regarding Zayd ibn 
Ay ash that “he is unknown’^ [majhul] {Ikhdhlh al-Tahdhih 3:424), 
furthermore, the great Imam was not only aware of Amr ibn Dinars 
name but was also aware of his agnomen \kunyd\. Ibn al-Mahdi 
said, 

I have never seen anyone possessing greater knowledge of the Sunna 
than Abu Hanifa. We only became aware of Amr ibn Dinars agnomen 
through him. 

Iliese statenients related from Imam Abu Hanifa concernijig the 
.Status of various narrators make it dear that they could iiavc only 
been stated by an expert in the scrutiny and criticism of narrators 
.uni hadiths. 

Ihe great historian and sociologist of the Musllin world Ibn 
Klialdnn writes a conclusive report on the statn.s of jurists in the Geld 
(d Hadith. He says, 

Some people who are ofa resentful dispojiition hatefiiily claim that there 
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arc jiirisrs w]io know only a few iiadifhs, and they argue thar this is the 
ttason why so few haditlis have been [narrated] from tliem. 7his cannot 
be P^s'ble, especially in the ease of rhe great Imams, because Islamic 
law [iAflj tsj can only be derived from the Qur’an and Suniia, If one 
were to possess only superRcial knowledge in this field, it would become 
necessary for him to occupy himself in learn ing it. for only then would 
he be able to acqLiirc the religion [its rulings] front the correct source. i.e. 

Iron the one [Miihainmad #] who had been appointed to propagate it 

\Js 4 iiqadalmii Ihn Khiddun 371). 

Hence, ihm provi:s clut ir is impossible that .someone wliom a vase 
majority of this Umma has accepted as a competent jurist possc^only 
a siipcfficLil knowledge of hadidis. The reliance and trust placed on 
Imam Abu Hanihs school by the People of the Sunna throughout 
the majority oi Muslim history and the high ieg,nd with which his 
opinions are held conterning the acceptance or rejection of hadirhs 
and their narrators, all establish his greatness in the field of Hadith. 


Conclusion 

A number of points have come to light from the above discussion 
We have learned that it is not possible to he a jurist and not possess 
sound knowledge of the Sunna. Imam Abu Hanifa possessed deep 
insight into the knowledge of hadith, and was ranked as an aurhoriiy 
ni the field. Allama Dhahabi listed him among the hadith masters 
\huffaz] in Ids bt>ok Vddhkimt ai-huffkz, and many referred to liim 
as the greatest scholar of his rhnev 

Many jurists would narrate their hadiths in rhe form of “reli^ 
gious rulings, which meant that they had fewer Tbrmal narrations.” 
However, this cannot be used as a reason for criticism, since the icisk 
of the jurist is to process the hadSrhs and derive rulings from them, 
as was learned from the Imams conversaiion with rhe great liadirh 
scholar, A mash. It is therefore incorrect to criticize any great jurist 
on the basis of his not being aware of hadiths, especially someone of 
Imam Abu Hanifas caliber. 
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Wc now end this chapter by mentioning some of the noteworthy 
.ispecis of Imam Abu Hanifas gatherings and how his school of 
lihivprudence was formulated: 

Kli;uib al-Baghd^di rdaies through his chain chat Ihn Karatna said* “We 
were once in the company of Waki' ihn al-Jarrah when someone made 
ii icinark thac Abu Hanifa has erred. Waki' said, ^How can Abu Hanifii 
err when he has in Ills company the likes of Abu Yusuf* Zufar, anti 
Muhammad with their power of ana logy [qiyas] and inference {ijdhad]\ 
tlie likes ofYahya ibn Zatcariyya ihn Abi Za'ida, Hafs ibn Ghiyarh, arid 
I libbanand Maiidal*sonsofAli with their memorization and undersEand- 
ing of hadiths; Qasim ibn Man with his imdersuinding of the Arabic 
language; and Hawiid ibn Nudayr al-Ta i and Fudayl ibn dyad with their 
alisiiivencc \zahd\ and piety \ imm\. How is anyoiic who has such people 
a.s his companions and sitting partners able to make a mistake? Even if 
he was eo make one, they would surely guide him to the tnitlV* {Tarikb 
fd-Baghdad 141247 ), 

I'ltrrhcrmorCj Imam Tahawi related that Asad ibn ahFum said, 

1 hc companions of Abu Hanifa who compiled and recorded the works 
[of his school] were forty. 'Ihose in the forefroin were Abu Yusuf* Zufar, 
Dawud al-lVi, Asad ihn V\mr, Yusuf ibn Khitiid al-.Satnti, Yahya ibn Abi 
Ziikariyya ibn Ahi Za^ida* who was their scribe for thirty years,, 

Aker quoting the above two statements, the great hadith scholar Zafar 
Alimad *Uthniani comments: 

Whoever has hadiLh masters [hujjk^ of this caliber as his main students, 
10 whom the hadith scholars have bowed cheir heads in recognition of 
their niemorization jof hadiths] and extensive knowledge, then how is 
it possible for that person to have narrate<| only a few hadiths? {riiai- 
siitta» 19 ;.! 31 ) 

May Allah ^ remove die veik of ignorance and deceit which 
distort and obscure rhe truth, and may He reveal it in its true form 
atid grant us the abilit}" to follow kj amin. 
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'Ahdullah Ibn Mas‘ud ^ 

Sawhuina Abduliah tBN Mas'lid4^ is one of eIic many Companions 

from whom rite gEeat Imams of jurisprudence have related 
liaditlis and after whom modelled their juridical opinions. He is one 
i>f the most revered Companions and is known for his deep under- 
NCinding of the Holy Qur’an and jurisprudence [fi^h]. Many of his 
ii,ti rarions form the basis of numerous opinions in the Hanafi school. 
Ihereftite, in an atteinpc to discredit the Hanafi school, some have 
.11 tacked this great Companion of Allahs Messenger and hurled a 
yj eat amonnT of criticism at him. 

I his chapter has been included to highlight the merits and virtues 
of I his great Companion in the words of the Messenger It i$ hoped 
I hat the words of the Messenger will provide an effective means 
(tfcoiTecting misconceptions and establishing the true status of this 
gicat Coinpanion. 

The Companions of Allah’s Mfssengei^ ^ 

I he Companions of Allahs Messenger ^ are considered to he die 
most superior and exalted people after the Messenger ^ and the 
ocher Envoys of Allah (upon them be peace). The consensus among 
the People of the Sunn a [Ah! nl-suntia] is that no one after them 
can attain their status. Their closeness to Allah^s Messenger ^—in 
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ftct tlwit having meiqly seen him while they were in a state (liiman 
[ aithj-elevaced them to stages that would be impossible fot anyone 

Many nartations have been reported on the elevated rank of the 

Companions, riic Messenger of Allah ^ issued grave warnings against 
criticizing [hem in any way. He said, 

Fear Allah in every matter concerning my Companions. I>o not make 
them the targets [of your criticism) after me. Whoever lovas them loves 
them out of love for me, ami whoever hates them hates them out of liatc 
lor me. Whoever troubles tlreiti has troubled me and whoever troubles 
me has troubied Allah; and whoever troubles Allah, it is imminent that 
Allalr seize him [Mhhkat from Sumn al- Tirmidhi, 554). 

In another liadith the Messenger of Allah U> said: 

ftcbestofmy the people of my era [the Qimpanions], then 

nose wlvo are after them [the Followers], then those who are after diem 
[hollowers of the Followers]. -Jliereafter, will be such people who will bear 
testimony where their testimony will not be necJcil; they will lie deceptive 

2f'd they will make vows but will never fulfill them 
{Mtshkat al-Masahih from Sahih ai^liukhari and Muslim, jjj). 

He abo said: 

I asked Allah about the conHfots (that are to occur) between my 
Companions after my departure. Allali revealed to me. “O Muhammad! 

In My sight, your Companions are like the stats in rhe skies. Some arc 
Stroiiger than others but each possesses a light. Whoever adopts any 
opiiium from among the various opinions they differ in will be considered 
guided m My .sight" {Mishkat al-Mmabih from Radn ah'Abdari, 554). 

rui rhermore. Allah has clearly expressed his .satisfaction and plea¬ 
sure with all the Companions in rhe Qur’an; 

Allah is well pleased with them and they pleased with Him. He has pre- 

^red for diem Gardens under which rivers flow, to dwell dicreln forever. 

Jhat ss the supreme success” (9:100)^ 

From the above, the elevated status of the Cojnpanion.s becomes very 
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I [i ll .ind the Umma b warned ntji to criticize them in any way* In 
IIIL die Messenger of Allah instructed: 

II ytni come across chose who curse iny Companions^ say^ “May Allah's 
t itr.vc: l>c upon you for your evil’’ {Mhhkat ai-M/isabih from Siiftan al- 
rifutidhL 554)t 

I lim‘ were the Companions, the group Allah had selected for the 

.ipaiiionship [suhbfi\ of His beloved Envoy Tlity fulfilled dieir 

pi tunises Co Allah JS- and conveyed the teachings and practices of His 
I iivoy to the Umma, and Allah expressed His pleasure with them. 
Among these great Companions was Abdullah ibn Mas'ud 

I Iadiths ok the Virtues oh Aroullah ibn Mas*ui> 4» 

Mctsi of the narrations quoted here have been taken from 'AJlama 
Sihiwkanis Durr ai-Sahaba. 

I I is related that 'Abdul lah ibn Mas'ud was very close to the 
Messenger Ho was pei initted to enter his house frequently and 
Wits also his companion on many journeys. He benefited immensely 
Imni the Messenger *Abd al-Rahman ibn Zayd relates: 

I asked Hudhayfil 4* to inform me about someone who closely resembled 
die Messenger :^ in manner, condticc, and hehavioc, so that I could learn 
from him. He replied, ""We are nor aware of anyone who possesses a closer 
I escmhlance to die Messenger in manner, conduct, and liabit than Ibn 
Urnmi Abd. This is until he enters into his house [after which we are not 
aware ][Sahih ai-Btikbar'h Sunan ai-lirmidhi), 

Ihn Ummi ‘Abd was the agnomen of'Abdullah ibn MasW since 
I Jmmi 'Abd was his mother s name. T Uidhayhi 4^ meant diat although 
lie was not aware of the lile of'Abdullah ibn Mas'ud ^ at home> his 
social conduct surely rescinbled chat of the Mc&icngei of Allah i^. 
Abu Musa narrates: 

My limiherand i arrived from Yemen and remained [in Madina] For some 
lime. Vf/c were led to believe diat ‘Abdullah ibn Mas‘ud 4 i?and his morlier 
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Abdullah I bn MasHtd 


were part of the Messenger’s hoiiseltold due to their (frequent) visits to 
his home and his attachment to them (,Sahih d-Bukhari. M«sbm). 

This shows the closeness of‘Abdullah ibn Mas'ud to the Messenger 

2^. Therefore, the claim that Abdullalt ibn Mas'ud r#s was ignorant 

of the way and manner of the Messenger ^ is totally unfounded. 
Alqaina report: 

When [arrived in Syria [Shant], I performed two m^krsand then prayed. 
U Allah, {actlitatc for me a pious conipanion." I met a group of people 
and sat down with them. One (if them came along and sat down hy my 
side. I enquired a.s to who he was, and he replied that lie was Abu’l-Darda’ 

I informed him dial 1 had asked Allah to provide for me a pious sttrinE- 
contpanion. and [it seemed as If j He had fulfilled this request. He asked 
w tore I had arrived from so I told him I was from Ktifa. Upon this he 
remarked. “I>o you not have Ibn Ummi ‘Ahd among you, the keeper of 
the slippers and pillow of the Messenger ^ and the one in charge of his 
abluiion water? Aniongyou is also iheone who Allah has protected from 
halan, as revealed upon the tongue of His Envoy and there is also 
among you the keeper of the Mes.senger’s ^ secrets, those which nobody 
besides him has any knowledge of” {aBMustadrak). 

Lareron Alqania came to be recognbed as one of the greatest students 

and successors of‘Abdullah ibn Mas'ud 

Knowledge of die Qiiran 

'Abdtillab ibn Mas'ttd possessed deep insiglit into the meaning of the 

Qur’an, its method of recitation, and the causes of revelation of Its 

verses. He liimself stated: 

By the One beskks Whom chcie Es no Und. there h no chapter revealed 
111 the Book of Alhli, except that I ani the most knowledgeable one 
^ '^liere n was revealed, dhere fs no verse from the Book of 
Allah that has been rcvealetk except that 1 am the most knowledgeable 
one regarding ihc circumstances of its revehuoEi. If I were to learn of 
anyone possessing more knowledge chan me of chc Book of Allah who 

wirhin reach of a eamels jotirney, 1 would mount it [to visit him] 
{■Siimb nl-Bttkharly Muslim). 


I liii.ii ih]! ahKhattab relates chat once the Messenger said. 

Whoever gains satisfaction from reciting the Qur an as though it were 
lieshly revealed should recite it according to the recitation of Ibn 

I hiiar then 

I wetn to convey the glad tidings of this to him and found diai Abu Bakr 
I- had reached him before me and had conveyed the glad tidings to him. 

I have never been able to outdo Abu Bakr In any good deed; he has 
.ilvvays surpasse<l me {Mtisnad Abi Ya*ia, Ahmad, Bazzar). 

Ai .mother point ^Umar ibn il-Khatcab said regarding Ibn 

Miidnd, 

A small person brimming with [the knowledge of] jurisprudence {Mu jam 
til Ihbsrani). 

d Iniar Ibn al-Khatub is known for his scrtipulousncs,'? in matters 
111 [digion. Therefore, his statements regarding "Abdullah ibn Mas'ud 
arc ample evidence that Ibn Mas"ud held a very high position 
ill the science of jurisprudence. All ^ narrates that the Messenger 
of Allah ^ said: 

II I were to appoint someone as a leader withouE consulting [anyone] j I 
would appoint fbn, Ummi Abd (abMusiadrak). 

l’oi‘ the Messenger ^ to be able to place so much trust in a persoji 
and appoint him to manage the affairs of the MusJijns surely indicates 
iluu the person had to be of high character, knowledgCj and Insight 
into the religion. Concerning him the Messenger ^ also said: 

[ am pleased For my Umma with whatever Ibn Ummi Abd is pleased 
with (id-Mustadrak). 

|[ is hirther related that 

once the Messenger ^ ordered Abdullah ibn Mas"ud ^ to deliver a 
sermon. He stood up and said, "O People! Allah Most Glorifiefl and 
hxalted Is OLir Lord, Islam is our religion [Dm]t the Quran Is our guide 
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[y™«L the Ho.se of AIkh is the direction we face in praye. 

lqM,l and this is the Envoy [of Allalt] sent to l,s (gesturing towards the 
M«senger ^). He then concluded, "We arc satisfied with wiiat Allah 
and His Envoy are satisfied with for tis* The Messenger » remarked, 
Ibn Uinini Abd has spoken the truth, fbn Umini 'Abd iias spoken the 
truth, and I am satisfied with what Allah is satisfied with for me for my 
Umma. and for Ihn Ummi ’Abd” al-Tabarum). 

Abdullah ibn Mas'ud was well known forddivering brief but very 
comprehensive semions. He was also known for his piety among the 
Companions. He relates: 

When titc verse was revealed: “On iltose who beiieve and do righteous 
good deeds, rliere is no sin for what they ate [in the past], if they fear 
Allali [by keeping away from His forbidden things) a,id believe and do 
rtghceotis good deeds, and again fear Allah and hdieve. and once again 
fear Aliali and do good deeds with perfection [iksanl AtuI Allah loves 
the^od-doers" (a/-Q«rfoj 5:93), ilie Messenger @s informed me, "You 
arc from among them” {SahihMiallm, bim,an d-Hrmidhti. 

AJi ibn Abi Talibi^^ narrates; 

Once the Messenger % ordered Abdullah ibn Masud to climb a nee to 
bring sometliing (a tooihstickj down for him. Some of the Cfompanions 
of the Messenger » caught sight of his calves while he was climbing and 
began to kugh at their thinness. 'The Messenger Si remarked “What are 
you laughing at? One leg of Ahdullah will be heavier in the scale [on 

the Day of Judgement] than mount Uhud” {Musnad Ahmad. Abi Ydk 
A/ft jam dhlhbarant). 

'Arm- ibii al-As relates: 

Ihe Mc-ssengcr of Allah passed awa)^iiT Lhcstaie that he \ov(x\ Abdullah 
ibn Mas nd and Ammar ibn Ya^ir jJp {A/ft>w ai-lhhfiramX 

OTFtER HaOITHS REGARDING 'AbDULLAH IBN Mas'GD 4?=. 
Hiidhayfa ^ narrates that the Messenger of AJIah ^ 5aidy 

Whatever ‘Abdidlah ibn MasVid ^ narrates to yoiu accept it {Summ 

(H- lirntidbii ■ 
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Ahduliah fbn Mas'ud^ 

IIh. pufves that Abdullah ibn Masud ^ was considered (as all 
^ .piinioiis arc) a competent and reliable narrator of hadlths. It 

I II p(H ied that when Muadh ibn jabal was on liis deathbed he 
idvi%al: 

I Ac knowledge frciiii four people! 'Uwaymir Abu 'l-Darda\ Salman the 
i’f idan; Abdullah ibn Mashid; and Ahdutkh ibn SalaiHy who was once 
i] |t'w l)U[ later embraced Islam {Sun/in sbTirmtd/d)^ 

Muulai ly Hudhayf^ 4® relates: 

SVe asked the Messenger of Allah ''O Messenger of Allah! If only you 
LI Mild appoint a caltpli" He replied, '"Ifl appoii:tt a caliph over you and 
'['Oil disobey him then you would be punished, but whatever Hiidhayfi 
IT laies to you, aecepf it, and however Abdullah ibn Mas'ud teaches you 
(ti reciiCj recite in that way" {Sun^n ^f-Tinfiidbi). 

II IS reported chat the Messenger of Allah also said, 

I earn the from four people: Abdullah ibn Mas'iid* Salim dte slave of Abu 
I ]udliayfo> Ubay ibn Ka'b^ and Mu'adh Ibn Jabal JSt {Sahib al-Bukharh 
Sftw/w ab firmidhi). 

N.iJb. ibn Hiijar ahAsqabni states that the mention of someones 
II.HOC before others (as in the case of the above narration where Ibn 
4* name is tnetitioned hrst) indicates the superiority of that 
I H I son. Hence, the status of Ibn MasVid in the knowledge of the 
K .hi fan can also be gauged from the above hadith. In this regard, the 
Iun ration oPUmar 4* has already been mentioned previously* in which 
I he Messenger of Allah said that whoever intended to recite the 
^,>iifaii as though it were freshly revealed should recite it according 
Id the recitation of Abdullah ibn Maskid 4 ^. 

Other Statemkn'i s 

Imam Sha'bi states: 

Mo Companion of the Messenger ^ entered Kufe whose knowledge 
was more beneficial [for the people] or who was a greater jurist than 
Abdullah ibn Mas ud 


39 



FfQH AL-IMAM 

AJlama Dliahabi. describing rhc status of the great Companion, 

writes: 

i*"" *’ ** ‘il-mbbanti. Abu 

Abd Abduikh ibii Ummi 'Abd al-Hudliali; Companion and 

personal servant of the Mcssengei- Si; among the firs: to embrace Islam; 
among the veterans of the battie of Hadr; an.ong the expert jurists a.,d 
teachers of tlte Qur tin; among those who strove to convey |ihe words of 
the Messenger Ss] very accurately; extremely scrupulous in [Itis] narra- 
Oons; and one who would admonish his students upon ti.eir negligence 
in recording the exact words [of the Messenger (Due to extreme 

caution] he would narrate very little [himself).... His .students would 
not give preference to any Companion over l,im.„. Surely he was from 
among the leading Companions, the bearers ofsttetud Imowledge and 
ihc exemjslars [ktmmrrj of giiklancc {.TaSikimtdhuffsz in3-ifi). 

Conclusion 

Idle abtjve is some of whai has been related concerning the excellence 
and virtues of ‘Abdullah ibn Mas'ud 4i. 'I here i.s no doubt that every 
Companion is de,scmngofhigh praise, especially those who have been 
complimented by the Messenger#. As we have learned, Abdullah ibn 
Mas ud was one of the elect Cximpanions. renowned and praLsed 
ror his learning and deep itisighr inco the religion. 

Criticizing any person close to Allah ^ means incurring the wrath 
of Allah (may Allah protect us from it). In a divine [quM] hadith 
the Messenger # relates th.ac Atlali» says. “Whoever harbora enmity 
tovvards a i-nend of Mine, I declare war against him” {Sithih 
al-lUikhan). Iherefore. it is considered a very serious crime to belittle 
the position of a Companion in any way, especially one who possessed 
so many virtues. The Companions arc among those whom Allah P 
has expressed His pleasure with: 

Allah IS wdl pleased with them and they pleased with Him. He Jias 
ptepared for tlictii Gardens under which rivers flow, to dwell ihercin for 
ever. Riat is the supreme slicccss” {d^Quran 9:100)* 
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\i I toLARS OF Islamic law have paid dose aiteorion ro the question of 
which opinion on a particular issue in Islamic bv/would be the true 
,»na accumre opin ion in the sight of Allah it is believed that the 
idiable Imams of yriW [qualified scholarly analysis to derive legal 
I iiliiigs] and jurisprudence (Imam Abu Hanifo, Malik, Shafi i, Ahmad, 
etc.) are ail dependable and trustworthy, and that their opinions can 
in- adopted by those who follow their schools of thoughtn It is also 
.oMCt red that their rulings concerning the various i^^sues of Islamic 
Liw are correct and accurate in themselves* 


I he question we face is: are conflicting views beeween the [mams 
si 111 uhancously correct and in agreement wkh what Allah has decreed 
*is tlie trutli or is there only one view from among them that is 

I he truth according to Allah? If there is only one truly correct posirion 
1)11 a given issue in Islamic law, then we must admit that we do not 
kiu>w which position, according to Allah is the truth [haq], 

I he following—an excerpt from linain Muhammad ibii abH^isan 
.d-Shaybani’s work Bulugh d-ama 7 ii—sh^d$ light on this issue and 
explains how only one ruling can be the truth in the siglit of 

Allah 

Ibn Abi l-'Awam nairates from ImaitiTahawi and Sukyitian ibn Shu^ayb 
[hat ShuWb al-Kasani said, “Imam Muhammad dictated to us ihai when- 

' _ _ - 1 - 1 I: ■« 


ever people arc in conflicr witli one another regarding a particular issue 
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(i.c. when one jurist among thorn j udgcs a t„ bo unlawful (A«wibI 

and another judges it to be lawful [ 4 r 4 r/))—and the situation is such that 
both jurists possess the compctonce to undertake then the 

opinion which is the truth according to Allah & is still one, whether it 
be the one judging the ti.ing w be unlawful or the one judging it to be 
lawful. It IS uot possible that one thing be lawful as well as unlawful at 
the same Eimc according to Allah 

It IS the responsibilitpof the WB>*rWco attempt his iitinosi in exercis¬ 
ing hisjunspriidcntial capabilities to infer the ruling which he deems to 
be the truth according ro Allah If, jurist attains the truth [i e the 
true ruling according to AIkh he has the right to act according to 
hispidgenientand has also fulfilled his responsibility. On the other hand 

it TT n f mn'?." «, Allah 

i»l, ho has sttll fulfilled Ins res|x>iTsibility [of endeavoring to uncover the 

truth] and is iliti'cforc aJso rewarded. 

It is not correct fora person to conclude from two conflicting opinions 
that both can be the truth (/m^J according to Allah, For instance, one 
Imam may judge a certain woman to be unlawful [in marriage) for a 
particular person wl>crea.s another Imam may judge her to be lawful for 

’’"I'n ? of these rulings can be the truth according 

Hotvever. since borh Imams have fulfilled their mpon.dbility. in making 
a sincere attempt ro arrive at the correct ruling, both will be permitted 
to act according to their individual judgements, even though, in reality, 
one of them has certainly erred in his judgetneni. The reason for this [as 
inentioited earlier] is that, according to Allah there can only Iw one 
true answer for any particular issue in Islamic law” 

[Inuitii Muhammad then concluded:] “This is the opinion of Imam 
Abu Flanifa and Abu Yusuf and this is our imierstanding of the issue” 
(Muki Miihanimad Shafi' in his KMoIioi). 


Part Two 
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I lie Distance to be Kept Between the Feet 

( ^Ni-; QUESTION THAT IS pfobably in [Ke minds t>f many people 
I liiw should I stand in prayer [salal]^ Should 1 stand with my legs 
wu\v apart so that niy feet touch those of the next person? Should I 
suind at my own comfort and not totich the feet of the next person? 
oi LShoiild I stand with a gap of four fingers between them as sojite 
people do? Questions of this nature have confused the ETiinds of many 
peopkj and they would like to discover the predse snima method of 
St.Hiding in prayer. 

I his chapter atrempcs to answer these questions and offers the reader 
,1 clear view of the correct posture. It should be understood at 
I he outset that discussions on this point by the scholars of Islam are 
ve ry few in comparison to the detailed discussions found on other key 
i wues of prayer. lhtlS^ very limitccl information is found in the many 
hooks of jurisprudence regarding this issue. In fact], the precise views 
oi even the four Imams are quite difficult to determine. 

I here are a numher of hadiths on the issue which emphasize the 
importance of maintaining orderly rows during the prayer 7 hesc 
I i.i n ations are usually accompanied by a warning from the Messenger 
111 Allah ^ on the consequence of not straightening the raws for saht. 
^ hie such narration states: 

Siritighten your rows, ordse Allah will create discord between your hearts 

{Sufian Abi Datoud 1:97). 
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There are ai,so ocher narrations which contain similar admonitions. 

When a muiiiiU [person praying] observes others spreading their feet 
apart and touching them to the feet of the next person^ he can not help 
hut wonder from where such a method was derived. "Ihe upholders 
of this view present a hadith In which the Companions touched their 
feet together {i.e* each one joined his feet with those of die person 
next CO him) after receiving admonition from the Messenger o f Allah 
^ ro straighten the rows. This hadith, though quoted as being a proof 
in supjxtrt of this view, does not in any way make the joining of the 
feet a wajib [necessary] act as the supporters of this opinion so claim. 
Ilic following sections of this chapter will work to clarify this point 
by first discussing the diffetent opinions on the issue of positioning 
the feet in prayer. Thereafter, the above hadith will be independently 
analyyxxJ in-depth in an attempt to explain its true implications. 

To form an orderly row, whether by joining the leei together or 
not* is undoubtedly a vet}' important requirement for the congrega¬ 
tional prayer, it Is also the imams responsibility to ensure that this is 
done correctly before he initiates the prayer. Although, lechi’tically 
speaking, having the rows in perfect order cannot be classified as an 
integral or fkrdx\\c prayer, it is definitely an important due 
to the strict instructions that have l>eerii related about it from the 
Messenger of Allah 

The Various Opinions 

We will begin by stating some of the opinions of the Hanafi school 
on the issue of feet position in prayer. In all, there seems to be two 
dominant opinions found in the Hanafi cexrs. The first of these calls 
for a gap of four fingers to be left between the feet of a person when 
he is praying. This opinion is found in Imam Ibn 'Abidins authori¬ 
tative commentary on Allama Haskafis ai-Du>-r /d-mukhtar^ where 
it states: 

Tlie gap 10 be left beiween a person s feei should be equal to rhac of four 
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fingers of [be hand, becausti this [amount] is very cfiectivc in creating 
[the {Hjsturc of] submission and hLimility [sotiglu in prayer] {Radd aB 
inuhtiir 1:299). 

leaving a gap etjual to four fingers has been described by the jurists 
[fuqaha] as being the superior method, as it sometimes proves quite 
uncomfortable to stand with the legs spread wide apart for an, extended 
|H:riod of time. Tliis discomfort makes con cent radon difficult and 
often results In the loss of focus and devotion in the prayer. 

Tlie second method according to the Hanafi school can be under¬ 
stood from the following. In Makrif al-sunaih a conimentary of 
Riwan al-Tirmidhi by the late hadith scholar 'Allama Yusuf Binnori, 
it is stated that there is no mention, among authentic hadith narra- 
dons, of a ,stipulatcd amoiint of space to be left between onek own 
feet during the prayer. For this reason, it could be coricluded that the 
simna method of positioning the feet in prayer is whatever distance 
a person finds convenient and comfortable while praying (Mamif 
ahunan 

A hadith is reported in Sunan al-Nasa'i \y\-\\c{y states that 

Abdullah ihn MasAd saw a ^>crson staiHling in pisiycr with his two feet 
mgethei [i e. touching each odier] and judged it to be agaiiisE tJie summ. 
He advised [he i^erson that if he liad practised mumwedM ii would have 
been more prefer able {Sunmt al-Nmai 1:141), 

lire Arabic woi'd mumwaha usually means to stand on one foot 
aiul then the other, alternating berween them as one becomes tired. 

I fowever, another meaning of mwaivaha is to leave a slight gap 
between the feet, and this seems to be rhe most probable meaning of 
(his word in reference to the above narration, since the person had 
Uvn standing with his feet together. If we take this latter meaning of 
die [erm murmvaha, the hadith means that 'Abdullah ibn Masud ^ 
iiisfrticted the person to maintain a small gap between his feet, since 
I Ilf sutma was not to completely join the feet together (nor to keep 
I hem so ftir apart). 

iToni the above, we learn of the flexibility of the Hanafi school 
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on this It would therefore be permitted for a person to sta nd 

with a gap between his feet equal to or greater than the width of 
four fingers. 

In determijiing the opinion of the Shafihs on this Lssue^ a careful 
study of dieir literature reveals that their most popular view is that 
a person should maintain a gap e<.iuai to one hand span between his 
feet {Nihayat al-mnhmj 1:347 U)* However, it is reeoninteiidcd in /?/- 
Anwan another text on Shafi'i fiqh, char the gap should only he four 
fingers—as is one view of the Hanafis. Furthermore^ the great Shahh 
scholar Imam Nawawi concludes: 

Ir is undesirable [mtiknth] to join the fccc Eogecher; it is preferable [mm- 
tahnb] to keep sonic distance between them. {Shark al-Muhndhdhab 
3:266 U), 

In totah we have three opinions of the Shahh school: (i) a gap 
equivalent to one hand span; (2) a gap of four fingers; and (3) as much 
a gap as die person deems necessary. Tlie first opinion is particular 
to the Shahh schooh whereas the latter two opinions are common to 
both the Shahh and Hanafi schools. 

One ha.s probably noticed by now that not a single opinion men¬ 
tions that a persons feet mtisr be joined together with the feet of 
the adjacent person(s). If indeed this was the correct and iunna way 
of standing in prayetj it would have undoubtedly been accepted as 
such. 

The Hadith on Joining the Feet 

ITiere is a hadith In Sunan Abi DmmidWri\Q\\ describes die Companions 
joining rheir feet with each odier to form orderly jows, Abu l-Qasim 
al-Jadali reports: 

I heard Nifinan Ihn Bashirrelate that the Messenger # laced the people 
and Ensiructed, “Straighten yotif rows; By Allah, you sliould straighten 
your rows or else Allah will cieate di.'jagreenienc between your hearts^” 
Nu'tnan ibn Bashir 4® then said, “I saw each person join his shoulders 
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with those of the next person and his knees and ankies with those of the 

i:texc person'^ {Sunaft Ahi Duwud i: 104). 

ITiis is one of the hadiths put forward as evidence by those who assert 
chat each persons feet should be joined with rhe next persons during 
congiiegatioml prayen Some of them are overly particular about chis^ 
so much so that if someone standing next to them happens to draw 
in their feet, these people would adjust their legs even further just to 
maintain foot contact with their iieiglihor. "Iltey continuously cridci/e 
those who do not leave a wide gap between their feet, as though the 
'sunna method is only whai ihey claim. 

In vain, however, are their attempts to use the above hadith and 
other similar hadiths to establish that joining the feet in salat\% neces¬ 
sary \wajlh\. This is true for a numlicr of simple reasons: 

(1) Ihe words which actually describe rhe joining of the feet are not 

the words of the Messenger of Allah but are rather the words of 
ilic narratoi; Hence, this portion of the hadiih is not a direct state¬ 
ment from the Mes.^enger himself but rather the narraro/s 

tlcscription of the reaction of d:ie Companions to the Messengers ^ 
warning. In fact, this observation added by the narrator cannot be 
(oiind in the majority of narrations that crnphasiTe having orderly 
lows. Hence, It becomes quite clear that the Messenger did not 
command the joining of the feet together, but merely commanded 
iliac the lines be straightened, In order to fiilfill diU Command, the 
^ Companions employed this method of joining the feet and . 

(2) The hadith of Nu'man ibn Bashir ^ merely tells us about rhe 
behavior ol: the Companions before the prayer l:>egan. In odier words, 

I he observed behavior of the Companions was to join their ankles, 
knees, and shoulders together prior to the prayers commencement. 
Nowhere in the hadith does it indicate that this posture was main- 
t lined throughout the prayer. 

U) If, for the sake of argumen t, we were to accept that rhe joining 
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of rhc fccr was maintained throughout the prayer, a iiumher of ques¬ 
tions arise. One such question is whether the feet should he joined 
togetlier in all postures of the prayer or only during the standing 
posture \ipymn\. If the answer Is rhar it is required only during the 
standing posture, then the next questions are: “What is the evidence 
for that?"^ and “Why is this aiTangemcnt confined to the standing 
posture only and not required in any other posture?” If the answer 
is rhai: Ic Is necessary in all postures of prayer, then the questioii is: 
“How will people in each row go about joining their feet and shoul¬ 
ders together while in prostration or in the sitting posture?” Clearly 
it would he quite impossible to achieve thisn 

Moreover, if the counter-arguntent Is that it is only necessary to 
have the feet together w^hile in ^iyam because of its diflicuky in the 
otlier postures of prayer, then the reply is that it is alst) very difficult for 
a row of people to ensure that this arrangement is maintained 

between them during the standing posture as well 

(4) Rased on the above-mentioned hadidi, if it is deemed necessary 
to join the shoulders and feet togeihci; then wfiy liave the knees 
been excluded from this ruling? In die above narration o^Sunat} Abi 
Dawud, the Companions joined their knees [ogetheras wcIL It should 
therefore follow that the joining of the knees also be treated as an 
obligatory act throughout the prayer, I lowcver, one utList be warned 
that standing even for a short while with one’s knees joined to the 
next persons knees can be quite painful. Ihis is even impos.s 3 ble in 
some cascsi wlien there is a significant size difference between two 
people standing besides one another, 

(y) Another interpretation of the above liadith oflfered by some schol¬ 
ars is that the narrator Nirman ibn Bashir only inteiKied to show how 
the Companions attempted to form extremely straight rows at the 
instrucilons of the Messenger of Allah and not that they actually 
joined their feet, shoulders^ and ankles together, it is for this reason 
that the title of this cliapter in Sahih nl-Bukhari, “Chapter on the 
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leaning of the Shoulders and Feet Together While Forming the Rows ” 
has been classified by Hafiz Ibn Hajar as an exaggeration. He writes 
in bis commentary, PathabBari. that 

[Imam Bukharis] reason for choosing ihis specific tide Is to exaggerate 
{mubiibgha) the importance of si j-alglueiiti^g the rows and filling ihc gaps 
in between {Path aPBari 2:247), 

k is deduced from this statement that the above-mentioned narration 
Is not to be taken literally. Imam .Shawkani, who is constantly referred 
ui by those who pmfer not ro follow a school of thought in Islamic 
jurisprudence, also does not take the hadirh’s literal i liter p re ration, 

1 le writes In his Nay I abawtnr: 

iTtie statement] means: place the parts of the body Ishoulders, etej in line 
with each 01 her, so diat the shoulder of each person perform iiig prayer is in 
level with the shoulder of the next person, This way everyone’s shoulders, 
knees, and feet will be in a single srraighr line {Nayl abuivUir y.6^ U), 

In dear words, lie indicates that the actual reason for joining the 
^]nlulders and other body parts, w;is to straighten the rows and not 

I iccause the joining itself was an obligatory aci. 

(fi) .Anas 4 ® has also stated in a narration of Ma'mar, whidi ihn Hajar 
has recorded in his Path al-Eariy that 

if I were to attempt this [joining the shoLildets and feet togetheij with 
anybody today, they would scurry away like nestEvc n\\\\iss{PtHh abBuri 
i:i47)- 

|[ IS apparent fiom Anass statement that eveji the Companions did 
not continue this practice after the death of the Messenger of Allah 
If. I Fit had been a continuous action of the Messenger ^ [stinna 
nutstamirral, the Companions would never have abandoned it, let 
.I tone speak of it In such a manner. 

(.) Once ir Is esrabi ished that the primary reason for the Companions 
joining their feet together was ro achieve perfect order in their rows, 

II I an be easily understood that this joining of the feet Is not required 
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any !o^ger:^ since, in most of the ruasji^SAtid places of worship today, 
the lines are well marked on the carpets^ marble, and floor coverings. 
By standing together with their heels on the markings, the worahippers 
will automatically come together in perfectly straight rows. Hence, 
there is no need to be overly critical and go around ensuring that 
everyones feet have been joined together. 

Other Pohtts to he ContUered 

A noteworthy point to mention now is that many of those who assert 
that the feet be joined together are normally observed widening their 
feet even during their individna! prayers. In flict, on many occasions, 
they widen them beyond slroulder width. Even if they consider rlie 
joining of the feet in congregational prayer ro he necessary^ it does 
not mean they rntist also widen thoir feet beyond shoulder width, lire 
reason for this is that if every body stood shoulder to shoulder and 
joined their feet together, the gap between the two feet would only 
be as wide as the shoulders. It wouid be quite impossible to spmad 
them any more and still maintain shoulder contact. 

Another reason why one should not overspread his feet Jiirhig 
individual prayer is that the above-mentioned hadith only describes 
the Companions joining their feet while in cenigregation. Hence, 
this hadith cannot be used as evidence for widening rhe feet during 
individual mlat. 

Conclusion 

In rhe end, we can conclude, without fear of contradiction, diat those 
who insist on joining the feet together have Failed to comprehend 
the true meaning of the hadith, and, as such, do not have any strong 
evidence to support their position, h is not possible to follow the 
Qudan and hadiths by always employing verbatim translations, which 
is the methodolog)^ of the Literalists [ 2 !ah/rljrjfa], whose many views 
majority of sciiolars have not accepted. The grave con.sequences of 
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following rhis type of methodology is quite apparent. 

Indeed, it is important to come together during prayer, but this 
Is normally achieved by joining the shoulders together (which has 
been ordered In thehadirlis) and standing with the heels on the lines. 
It is virtually impossible not to leave any gaps at all as some people 
insist. Is it too diflicnk to understand that when someone attempts 
to All in the gap between his and the next persons feet, he opens a 
gap between his own feet? 

Ihcrcfore, the true sunna method would be to cither leave a space 
of approximately four Angers berween one’s feet or any such gap 
through which one can achieve a comforrable and humble posture. 
During the congrogational prayer, each person must ensure that he 
is close enough to the next person as ro much shouldci's and chat his 
icet are on tlic marked lines so that the whole congiegation is ordered 
and comprised of straighcened rows. 




The Position of the Hands in Prayer 

Upon enthring some mtfsjids, person finds a multi uide of differ¬ 
ent people. He observes some standing in prayer wirh their hands 
dasped together bejicath the navd, some with their hands folded on 
I he ehesG and some with their hands just beneath the chest. He also 
secs a few praying with their hands at their sides. 

After observing such a scehCj the question that very often arises in 
the mind of these observers is: ''What is the correct method of pbeing 
I he hands while in prayer?^ or "Where did the Messenger of Allah 
f>lacc his hands?” Ihe following discussion will seek to an.swer these 
ijiiestloiis and determine the summ (and most preferretl) method of 
positioning the hands while standing in prayer. 

Tlie first point that needs to he clarified here is that all the posi¬ 
tions mentioned in the hadirhs are permissible, and the difference 
of opinion is only concerning which is the most preferable method 
vuiE of them. 

Ihe second point is that there are very few rigorously authenticated 
\stfhih] hadiths concerning this issue^ and most of the reports which 
explain the dilfemnt ways of positioning the hands in salat have been 
I liissihed as either extremely weak or slightly defective, lliis makes 
eIu; issue a bit more complicated than others. Nonetheless^ it Is hoped 
111,1 [ by the end of this chapter, the sand more preferable method 
nl positioning the hands in will become evident. 
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The Various OpIN^OKs 
Ihe First Di^rence ofOpinwn 

Tlie first difFerence of opinion is concerning whether the hands should 
be clasped together or not* Imam Maliks more popular opinion, as 
related by I bn al-Qasim, is that the hands should be left hanging at 
the sides* A second view of his, related by Ibn abMtindhir, is that the 
hands should be brought together and placed on the body* 

Imam Abu Hanifa^ Imam Shafi*i, and hiiam AJimad, as well as 
the majority of scholars, are of the opinion that the hands should be 
clasped together and not left to hang at the side. Ibe great Maliki 
schoiat Jbn Abd ahBarr states regarding this: 

Ilicrc is nothing repotted from the Messenger which comnidiciiS this 
Iniajoriiy opinionj> ^nd this is thciinanimous viewot all the Companions 
and Followers (AwJ/iz 

7Jje Dij^ercttce ofOpimon 

Now, among those of the latter view* there tsa difFerence of opinion 
as to exactly wltcrc on the body the hands shoultl be positioned after 
clasping them together. Imam Abu Hanifa and Abu Ishacj al-Marwazi 
from the ShaFdi school assert that the hands should be positioned 
below the navel* Imam Sliafi'Fs view, according to al-Waste And Kitnb 
al-lJmm, is that they should be positioned beneath the chest. Ihis is 
his most popular opinion. A second opinion of his, as mentioned in 
(il'Hawty is that the hands should he placed directly on the chest. 

There are three opinions mlated From Imam Alimad ibn Hanbal, the 
first of which is similar ro that of Imam Abu Hanifa, Ibn Hubayra said 
this was his more popular opinion. Imam Ahmad s second opinion is 
similar to that of Imam Shafi'i, and the third opinion is that a person 
has the choice of either placing his hands beneath his navel or on his 
chest, since boch of these methods arc derived from the Sunna. 
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The Hadiths on This Issue 

Ihe scholars scare rhar there are no authentic hadiths that substantiate 
Imam Maliks opinion of leaving the hands at the sides. Some have 
mentioned the reason for it to be profound fear, awe, ai^d reverence 
for Almighty Allah; dm once a penson is standing before Him, he 
forgets to bring his hands together and they are left to hang at the 
sides* Whatever the case maybe, there are reports to he found of some 
Companions praying with their hands on their sides Mnsannaf 
Ibn Abi Shayha 2:391]. 

On the other hand, there arc numerous narrations which establish 
iliat the Messenger ^ placed his hands on his body while standing in 
[irayerand did not leave them hanging on his side. These narrations 
however vary greatly as to where exactly on his body he placed his 
hands. One very popular narration on this issue is that of Wa'il ibn 
I Iujr4^, which is found in numerous haditli collections. Ihe scholars 
however have labelled this narration as being problematic [mndtarih] 
,tiid inconsistent. In one version of this narration, which is found In 
Sithih Ibn Kfmzayma^ Wahl ihn MujT says, 

I performed prayer wIlIi rhe Messenger of Allah He placal his right 

Kiind upon the left one on his chest* 

Ihe version uf Mnsnad aPBfizssar SiX.AX£Ls **near his chest” instead of 
“u|Hin his chest,” and the version of Mitsannaf/hn Abi Shayba scares, 
'beneath the navel*” Ihc first two versions support the view of those 
who claim it is more preferable to place the hands on rhe chest or just 
below it, and the third version supports the Hanafi view* It should be 
iioied, however, that all three versions coniaiii some type of a weak¬ 
ness. Each version will be analyzed in rhe following sections along 
wuh other narrations to decennine their status and the reasons for 
ihnr weakness* 

//jc I'/rse Version 

I Ihe version of Wall ibn Hujrs ^ narration, transmitted by Ibn 
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Kliuzayma in his Sahifh contains the words "upon his chest" and is 
probably the weakest of them all. I here are a munber of reasons for 
this: 

(a) jMtfammal ibn Isma^ll is one of the narrators of this version. He 

has been called 3 weak narraLor, ever since he erred in his narrations 
after his books were buried and he was SLibscqitently forced to nar¬ 
rate from memory, Imam Bukhari scares^ “Hts narrations are rejected” 
[mmikar &l4mdith\^ V\lLima Dhahabi states, “He makes many errors’^ 
\kathir Abu Zura states^ “His naiiarions contain many 

errors” (Faihal~Mulhhn 2:40) 

(b) Tliis narrationj alrhotigh found in many other booles ihroiigh 

vaiioiis chains, docs not contain die words “on the chest” in any other 
version. Versions of it are found in Abi Daivudy Nasa% Ibn 

Maja, and in the Musnad of Abu Dawud ahlhyalisi. None of liicm, 
however, contain the addition “on the chest.” ‘Allama Nimawi states 
that this is only found In the version of Mtfammal ibn Lsmahl (and 
transmitted by Ibn Khuzayma). Hence, it is a weak and unauthen- 
ticared version. 

(c) Another point is that Mtfammal ibn Isma'll relates this hadith 
from Sufyan aJ- lhawrl, Hahz ibn ! [ajar al-Asqalani states that the 
link between Mtrammal ibn Tsmahl and Sufyan al -Ih awri is weak 
(Fnth al-Bnrt 206 U)- dliis is another weakness of this version. 

(d) Sulyan al-Tliawri himself was of the opinion that the ha nd.s should 
be positioned beneath the navel. So when his narration is found to 
be in contradiction with his personal opinion, this narration of his 
will not be accepted accoreling to die principles of hadith study [usul 
aldmditP:}] . 

(e) Some have stated that all the narrations of S/Ai/j ibn Khuznyma 
are authentic. However, this is not true. Allama SuyutI states in his 
Tadrlb al-mwi diat SahU} Ibn Khnznyma contains some weak and 
mnnkar [rejected) reports. Furthermore, ibn Khuzayma, like Imam 
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1 irmidhi, routinely comments after every narration stating its level of 
authenticity. However^ following this narration of Wahl ibn Hujr, he 
does not make any comments whatsoever regarding its authenticity. 
Ihis narration therefore cannot be classified as authentic just because 
it is part of his collection, It is clear that if it had been a rigorously 
authenticated hadith, he would have surely designated it as such. 

(f) Some have said even if this hadith was accepted to be authentic, 
[he placing of die hands on the chest would definitely be considered 
an isolated [sbadb] pracdee—something Allalis Messenger did 
a few times solely to inform hi$ Compaidons of its permissibility 
[bayanan li %jawaz\. lit no way can it be proven fiom [his narration 
diat placing the hands on the chest in saint was a permanent practice 
of the Messenger 

ihe Second Version 

[he second version ofWa'il ibu Hiijds narration, Found in Musnad 
nbBazzan contains the words “near the diest” and is also weak. One of 
i<s narrators is Muhammad ibn Hujr regarding whom Imam Bukhari 
Mates, “His matter is unsettled.” ‘Allama Dhahabi states, “Some of his 
narrations are rejected.” {Majma abzawaid7.i\^^) Hence, this version 
is also weak and must be rejected. 

f hher Narrations 

Another nai radon which mentions die placing of the hands on the 
( best is the narration of Hulb tninsniitred by Imam Ahmad: 

[he Messenger of Allah would turn from his right and left side, and 
would place diis [liiuid] upon hts chest {MmnadAhmad}. 

AI lama Nimawi has e.stablished with convincing evidence that there 
is an error in the wording of this hadidi. In place of the words ala 
hadbihi [“upon rhe other hand”] riic copyist has mistakenly written 
nin sttdrihi [ on his chest J {Athar al-sunnn 87). fiiis narration cannot 
Miintl as evidence either. 
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4. Another simihir narration found in Sunan 

All [in order to] explain the meaning of the verse, ''Ihereforc turn 
in prayer to your Lord and Sacrifice" {al-Quran JoSii), placed his right 
hand over the center of his left one and posirioned them on his chest* as 
rhoiigli indicating that the meaning [tafiir] of this verse was to position 
ihe hands in this manner {Stmart id-Bayhaqi 1:30). 

However, ‘Allama Ibn al-Turkumani al-Murdini, in his Ixjok d-Jitwhar 
d-naqi, esrablislies that both the chain [isnad\ and text in this 

narratinn are inconsistent. Tmani Bayhaqi has mentioned a similar 
narration from Ibn Abbas 4 ^^ in wfticli there is rhe narratoi' Rawh ibn 
al-Musayyib. About him, Ibn Hibban states: 

He narrates fabrications. It is not pcrniissiiilc to narrate fi'oTn him. 

Allania Saati wri res: 

It is not correct to attribute this exegesis [mfir] to All or Ibn Abbas 
liie coricet meaning of the verse, as Ibn Kathir states, is that it is regard¬ 
ing the Sacrifice [Qurhfiffi] {/iBFudf 3:174 U). 

Of the four namitions that have been analyzed so far, each one has 
been found ro be defective. There are some other narrations similar 
to these which state that the Messenger did not position his hands 
beneath his navel. The explanation of the Hanafis for them is that 
rhe Messenger ^ did, at one time or another, place his hands on his 
chest or jtisc below it. However, he did this only to demonsrratc the 
permissibility of such a posture [bayanart li whereas the 

normal and routine practice of the Messenger ^ was to place his 
hands below his navel. Ihe following narrations will establish this 
point more clearly. 

Evidence of the Hanafis 
I. Wa"il ibn Hujr narmtes: 

I saw Alblis Messenger placing his right hand upon the left one bdow 
his navel in Abf Shaybuy Athar d-Sumn 90). 
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This is the third version of Wa il ibn Hujrs narration, mentioned at 
the beginning of rhe chapter^ contain ing the words “below the navel.” 
Some Hanafi scholars have stated that this version cannot be used 
as conclusive evidence for the Hanafi opinion, because die words 
‘'below his navel^ arc only ro be found in some editions of Musanaaf 
IbnAbi Shayba, and not in them all. lliis is aside from the fact that, 
as we mentioned, it has an inconsistent text. 

However, ir is quoted in Path d-Mulhim that ‘Allama Qasim 
thn Qutiubgah has judged this version to be of sound transmis¬ 
sion. Allama Muhammad Abu 1 -Tayyib al-Madanl writes in his 
commentary on Summ ddlrmidhi that this narration has a strong 
chain, and Shaykh Abid Slndhi states, “Its narrators arc irusnvorihy.” 
Also, a number of scholars have verified that the addition, “below 
the navel,” is to be found in many manuscripts of Mmannaflhn Abi 
Shayba, even if it is not found in the recently published editions [sec 
Athar aPstman 14!^ I ■ 

Tlierefore, despite rhe problematic nature of Wa*il ibn Hujr’s narra¬ 
tion, this version of it cannot be rendered totally unacceptable, since 
diere are many other reliable reports that strengthen it. 

2. All ^ states: 

To pLiceoire palm over the orhci beneath the navel Is from thQ Sftnna acts 

of prayer {Siwan d-Buyhtiqi y\ l U, Mmammj Ibn Ahi Skaybn 1:391). 

It is a known fact that whenever a Companion uttei'S the w<^rds, “Ir 
IS from the Sunna,” regarding any action, it means it is something 
acquired from rhe Mcs^scngcr of Allah hiniself. Hence, Ali 
could have only reported this practice as sunna after observing Allah’s 
Messenger do it. 

TI1C problem with this narration is that it contains Abd al-Rahman 
ibn Ishaq in its chain, who has been classified as WTak, Ihe Hanafis 
have not fully relied on this narration as a basis for their opinion, bur 
since there are many other narrations which reinforce it, It could still 
stand as supplementary evidence. 
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3. Hajjaj ibn al-Hasan relates: 

Eiclier I head Abu Mijiazsayingii or 1 cntjtiiied from him, “Howshould 
one position his hands [during piayorj?" He replied, “He should place 
the mner portion of his right hand upon the back of the left Oiic beneath 
i he n ave f {Afmamiaf Jbfi Ahi Shnybd \ 1390) n 

llic tramniission of rhis liaditli is sound \bimn\, as Allama it)n al- 
Turkuniani al-Mar<Iiiii stares in his book id-]atvhar al-naqi. 

4 - Ibrahim al-Nakh ay ichites: 

One should place his right hand upon the left one beneath the navel 
while in prayer {Musamuif Ibn Abi Sbayb^ 1:390). 

Ihc tiirnsmis^ion of this hadiih is also sound [ha^^n]. 

5- Abu Hurayra^i narrates: 

I he plaeii’ig oi^ one hand over the other in prayer should be beneath the 
navel {al-Jawhar abmqi U). 

6 * Anas 4^ reports that 

there are three aspects from the characteristics ofpropherluK>d [nnbun^w^]: 

10 open fast early- to delay the predawn [iieai Unbar]] and to position the 

right hand over the left one beneath the navel wldlc in prayer {ubjaa^har 

d-naqi fj). 

OiHER Evidences for the Hanaei Opinion 

Die schc 5 lars have provided vai ious orher reasons as to why the hands 

are bc.st placed beneath the navel and why this niethtxl has been clas¬ 
sified as most preferable. 

(1) Akhough most of the Kaditiis on this Issue am weak in one way 
or another, the narrations presented by the Hanahs have l^een judged 
ro be more sound chan the resu 

(2) The great Hanafi jurist Ibn al-Humani states: 

Due ro the in consistency and contradictions found between the various 
narrations, it is best ro resort to analogy and reasoning. Standing before 
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ihc lord demands a posture which expresses respect and reverence. Since 
posittoning the hands beneath the navel is probably the most respectful 
way of standing, it will lx considered most superior. On the other hand, 
the reason for women being instructed to position their hands on their 
chests^ is so tfiat greater concealmcut [anti motlesty] can be achieved by 
this {Fatb aPQ/idi]^. 

13) Allama Biidr at-Din "Ayni, the author of the great commentary 
on S/thih al-Bukharit 'Uindut aFQprh writes: 

To position rhe hands heneatli the navel holds great virtuCn It is a posture 
which signifies great respect. It displays greater conirasi to rhe postures 
of the disbelievers. 

I Ic also writes: 

I his is the same posture in which one stands before the rulers [of this 
woddj. 

I ]c then writes: 

Placing the hands on the chest creates a similarity with women, hence, 
diat cannot be classified as the snmui for men al-qari 3:16 U), 

Conclusion 

El could be concluded that although the hadidis presented by the vari¬ 
ous schools of thought contain some form of weakness or others the 
h.i(.IIths presented by the Hanafis have received less criticism, and they 
liavc many stronger reports to supplement f]ie weaker ones. Therefore, 
I he hiidiths presented as evidence For placing the hands on or below' 

I he chest cannot be taken ro denote rhe normal practice of Allah s 
Messenger Tlie Hanafis do agree, however, that the Messenger 
vonierimes phiced hi,s haii[d,s upon his chest and below it to express 
permissibility of Such a posture [bdyanan U 

Placing the hands beneath the navel exhibits a greater amount of 
lespcct and humility, and just as many postures of piayer for a male 
tiillcr from that of a female, the method of positioning the hands 
.\Uii differs between cheni. 
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Reciting Behind the Imam 

Wiii-THER OR NOT ONE SHOULD RECITE Surar al-Fanlia behind the 
iinitm has been a topic of gieat controversy and dispute since early 
I inics. The controversy is not just iTegaiding which is superlorand more 
vrriuousj but rarher it is a debate concerning the actual perniissihilit)" 
u( recieij^g Surat al-Facifia when praying behind the itnmn. For this 
reason^ It holds a very important posh ion among the various issues of 
prayett and scholars have written lengthy discussions on the subject. 

Ihis issue differs from that of frtf* al-ya^^ayn^ which is only about 
iletcnnining whether or not it is more superior to mise the hands at 
ilie time of i'uku. Tlie issue qim a khaif al-imtim or “reciting bchijid 
die imam' x^ far moi’e serious. It is about whether the recitation is 
wtiyib [necessary] or totally forbidden. 

Tlie following study deals with the verses and hadiths on this issue, 
.ind the rulings of reciting Fatiha for the mu^tadi or "^one following 
an tlie silent [^/mj and audible \j£thri\ prayers. 

I’he Various Opinions 

l-ii'stlys there is no difference of opinion concerning whether or not 
die Imnm or the person praying by himself [mtmfitrid] have to recite 
Siii-iit al-Fatiha. All scholars agree that k is obligatory on both of them 
lo recite Suiat ahFatiha. Tliey also agiiee that tiie mui^tadl is exempted 
from reciting anything beyond Surat al-Fatiha, whereas the 
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and the munfarid have to r^idte at least a few short verses or a small 
chapter in the first two }'ak)Us [units] of the Jdjd [obligatoiy] prayer 
and in all rak'^L^ of non-fard prayers. 

Ihe difference is regarding whether or not the muqtddi should 
recite Surat al-Fatiha when praying behind the imam. 

Imam Malik and Imam Ahmad are of the view that the follower 
is not required to recite Surat ahFatiha in the audible prayer* but 
is required to do so in the silent prayers. Inmin Malik has said it is 
undesirable \ ninkynh\ for the follower to recite in the audible prayers. 
{Fdth itFMitlhim 2:20) 

Imam ShafiTs popular view is that it is necessary for the follower 
to recite Surat al-Fatiha in both types of prayers—audible as well as 
silent. This viewj although being the popular one, is not necessarily 
his final opinion. A careful study of hi.s works reveals this opinion 
to be his former view* as Ifin Oudama states in his book ai-Mughni 
(1:601)* The words of Imam Shafi'i* as relayed in his book ni-Umnu 
inform us that it is not necessary for the muqtndl to icciic Surat 
ahFatiha in the audible prayers; htjwever* it shoidd be recited in the 
silent prayers. He writes: 

And wc say that the follower shoiikl recite h\ every player perlormed 
behind an imnm in which rhe idtam reel res In a non-audihlc tone {Khah 
al-Umm 7:153 U). 

Al-Umm is one of imsam Shah*is later works, as affirmed by Hafiz 
Ibn Karhir in his al^Bidaya im 1-nihaya (10:152) and "Allania Suyuti 
In his Husn al-muhadhard. IT is indicates that what is understood 
from ai-Umtn is his later opinion, which in most cases is the more 
correct one. 

There is another group of people who claim it is[obligatory] 
for the muqmdi to recirc rhe Faciha even in the audible prayers. ^Hiis 
IS a very isolated and unique position* since even Dawud abZahIri 
and Imam Ibn Taymiya were of the view that the Fariha should not 
he recited in the audible prayers^ 

Imam Abu Hantfa, Abu Yusuf and Muhammad are unanimous 
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in their opinions regarding this issue. Ihey state that it is forbidden 
[hararn] (though does not nullify the prayer) for the follower to recite 
any portion of rhe Qur'an, whether it be the Fatiha or any other verse, 
in bodt the silent and audible prayers behind the imam. Whatever has 
hecn related about Imam Muhammad saying that it is more preferable 
for the follower to recite in the silent prayers is a weak report. Ibn 
abHumam states this opinion to be erroneously attributed to Imam 
Muhammad. He says, 

Ihe [lurh Is diat Imam Miihammatrs opinion is rhe same as that of Imam 
Abu Manila and Imam Abu Yusuf. Imam Muhammad has dearly sratetl 
his view to he the same as that of Imam Abu Manifa and Abu Yusuf in 
his Mu WittUt and Kitab aRAthur {fatb td-Mulhtm 1:10). 

A few points are derived from the above review of opinions con¬ 
cerning the recital of the muqtadi: 

(1) No imam considers the reciting of Fatiha to h^fkrd, or necessary, 
loi him in the audible prayers. 

(i) Some say it is necessary for him only in the silent prayers, 

(0 The opinion of the Hanafi school is simple, and that is no recita¬ 
tion should be undertaken by the follower, as his imamf recitation 
IS sufficient for him. 

Now wc will look at the various verses and hadiths on this issue, 
.ind determine tire closeness of rhe Hanafi opinion to the Holy 
Qur'an and Sunna. 

The Holy Quran on Tins Issue 

I. Allah ^ says in the Qudan, 

“So, when die Qur’an is recited, listen to ii, and remain silent, that you 
may receive mercy” [i.e. during the compulsory congregational prayers 
wlicil the hrUifN 15 reciting] (al-Qnruri 7:204). 

I his verse is sufficient proof that no recitation whatsoever should be 
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undertaken by the follower, and that It k obligatory for lilm to remain 
silent and listen acrentively while the imam Is reciting. 

It Is stared in Janzim ai-ashmt, a conimei^tary of Mishkat at- 
Mmabiby chat this verse issues two comnuuids ro the follower: the 
first, to I'cmain completely silent—which icrlates to both the silent ajid 
audible pray CIS—and the second* to listen with concentration—which 
relates only to the audible prayers. Tliis means that the follower should 
maintain total silence in order to listen attentively to the recitation of 
his hmm during the audible pmyers; and he should also ncrnitin silent 
in the silent prayei-s because of the command in the above verse to 
remain silent* even though he is unable to hear the recitation, 

Ihe above-mentioned Qut’anic verse k very general and encom¬ 
passing in its command. It states that one must remain siicnr and, if 
possible, also listen "when the Qur'an is recited,” l.e. whether audibly 
or silently. It does not coirfine it to any particular state such as "reniain 
silent when you can /^^wrthe Quran being recited,” or **...when the 
Qur'an is being recited aloud.” Mence, it becomes clear from this 
verse that it is necessary for the mu^^mdi to rciriain silent in the sUenc 
and audible prayers while the imam is reciting. Ihc muqtadl should 
also listen attentively in the audible pi-aycrs. 

Some claim that this verse wa,s revealed concerning the Friday ser¬ 
mon [khntba] only, and not cemcerning maintaining silence in pmyer 
This is ail incorrect claim since a number of factors prove otherwise. 
Hafiz fbn Taymiya writes in his Patawa: 

It conics to he understood from the pious predecessc^rs \saiafsalU^ that 
the verse was revealed concerning reciting in prayer, and sojtie have said 
[it was fcveaEedJ toncerning the sermon. Iniam Ahmad has lepoi'ted a 
consensus (among the scholars] that It was revealed concci ning prayer 
{Aiajmu* nl-Jktawa 23 : 2 ^ 9 ). 

Ibn Qudama writes in his book al-Mughm: 

Imam Ahmad states after a report of Abu Daw Lid* ''The [>eople are tnian i- 
nious that this verse was revealed concerning the prayer” (1:601). 


Reciting Behind the fmam 

Ibn Taymiya writes: 

Itnam Ahmad has reported a consensus that rcciring fs not necessary 
for the mnqradi when the mam is recking {Majmu al-Patfnvfi 

23:269). 

It IS reported in d-Mttghni char Imam Ahmad explicitly said: 

We l^ave never heard any Muslim scholar state rhiic if a follower observes 
.Silence when his fWw/ recites aloud, liis prayer will not be valid. He 
further States, 'This was (the practice of) the Messenger of Allah 1$^, the 
Companions [Sahaba], and the Followers (Mr‘mj. 'Ihis is [the opinion 
of] Malik from Hijaz, lhawti from Trat], Awza'i from Syria, and I.ayth 
from Kgypt, None of them have said that a prayer will be invalid 

if he does not recite while his imam is reciting” {abMughni 1:602). 

both fbn Jarir and fbn Abi Hatim in their commentaries \tafaslr\j 
,iiui Imam Bayhaqi in his Kitab al-^jiraa have related a hadith froni 
(he great exegete Mujahkl: 

Ihb verse was revc“dtd concerning sorne Companions of the Messenger 
i** redring behind the mam. 

Altliough this report is murial (i.c. one in which a Follower reports 
ilii'ccrly from the Messenger ^ without mentioning a Companion 
in between), it will still stand as strong evidence since it is reported 
by (Vlujahid, who is known as one of the greatest exegetes of the 
I loly Qiir an [dlarn abnas bi l-tajiir]. Hence, his mursai reports are 
iii cepted by the scholars. 

Ihn Jarir al-Tabari relates another hadith from Yasii ibn Jabir 
li'gaidiiig Ibn MasTid^p: 

ibn was performing prayer when he heard a few people reciting 

with the imam. Upon completing his prayer he remarked, "Has rhe time 
noi tome for you co understand? Has the time nor come for you to realize 
iha[ when the Quran Is being recited, you muse listen to it artenrively 
.ttui remain silent just as Allah has ordered you to?" (Bla'al'-simafi 4:43, 
fiifiir al-lhbiiri 11:378) 

I Icnce, all the aforementioned points and statements justify chat the 
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verse was hnieecl revealed concerning prayer irT general and not jnst 
for the hiiday sei'mont U is abo wortli knowing diat rliis is a Makkan 
verse, whereas the Friday prayer (during which the sermon is delivered) 
only became obligatory later on in Madina. 

2* Allah Si says, 

"So reciie as much {""rfia"] of rhe Quran as may be easy |for you]” 

Qitr/m 

This verse cominands chat some portion of the Qur an, regardless of 
its length, should be recited during the prayer. It does not confine die 
obligation to Surat al-Fariha but rather indicates that any portion of 
rhe Qur^an can be reciced to meet the obligation [farJlyya]. However, 
diose who hold rhe view chat it is obligatory to recite Surat al-Fatiha 
in prayer have used this verse with the hadith, “There is no prayer 
except with Surat al-Fatiha ” as proof to substantiate their claim, 
ihey state that the article “ma'tn die above verse is an TincxplaUied” 
or mujmai term and chat die above hadith serves as Its cxpiauacion. 
Hence, according to them, the Qudanic verse means: “So recite Suiiu 
abFatiha from the Qur’an [during prayer].” 

The problem with this explanation is that the article not an 

“tinexplained^ or mt^rnal term, as they propose, but a '^general” or am 
term. According to the principles of jurisprudence [mul al-ftqh]^ the 
article normally used in this context, and the verse should read, 

“Recite whatever is possible for you to recite from the Qur’an.” Ihis 
means that any portion of the Qur’an could he recited to fulfill the 
obligation laid down by this verse, since its general tone encompasses 
the whole Quran. By confining it to Surat al-Fatiha only, Ir would 
abrogate the general nature of the verse. 

Ill is does not mean that the Haiiafis have disregarded the hadith 
altogether. Through tile Kadidi, they have rendered the recitation 
of Surat al-Fatiha to be wajib [necessary]. According to Hanafi 
jurisprudence, there Is a difference berween loajih and fird, Fard is 
an obligation that is established chrougJi decisive proof [dalii 
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and wajib is an obligation that is established through speculative 
]>roof [dalilmnni\. Although k is important and. necessary to fiilhll 
both types of obligationsj there is a difference in the ruling of one 
who does not fulfill them. For instance, neglecting a/iari^act in the 
.iaIatwiW render the entire prayer invalid, whereas neglecTiug a wajib 
will render it deficient hut not entirely invalid. A wajib act that k 
neglected can be compensated through the “prostrations of forget¬ 
fulness’^ bajda^ ai-^abwb however, neglecting a fard act cannot be 
coiiipcnsarcd in this manner, fhere are many other rulings concern¬ 
ing these two types of obligations that can be found in other works 
nf jurisprudence 

! he I lanafis thus conclude tliat reciting any portion of the Qur’an 
in prayer isbased on the above-mentioned verse. And based on 
(he above-mentioned hadith, they conclude that the recital of Surat 
,il-i'ariha in prayer is ti^ajib. In suniniary, the imam and the person 
praying alone have to recite ^Sufat al-Faciha along with some other 
verses, but rhe maqtadi docs not have to recite at all because he has 
been commanded to remain silent and because his hnanu recitation 
U SLlfflC lent for him (as will be further discussed under hadith 5:). 

i. Allah 5 S- says, 

‘ Aiut say your prayer neither aloud nor in a low voice^ but follow a ^vay 
lK'twcen“ iai-Qaran 17:110). 

I bn Abbas relates the circiimstances of revelation for this verse: 

this verse was revealed when die Mcsscngei was still in the stage of 
discreetly inviting Imatawarin] people to Islam in Makka. Me would lead 
I he Companions in prayer and would recite aloud. When the polythe- 
ISIS [muMkht] would hear liis recitation, they wouki revile the Holy 
Qur’an, rhe One Who revealed it [Allah], and the one who conveyed it 
[Muhammad iS&]. Ihus, Allali instructed Efis Messenger“And say your 
])payer neiLher aloud," that rhe polytheist hear your rcciiaiEOn, “nor in 
(00 low a tone “ but make It so chat chc believers can hear you {ai-Taliq 
id-iiibih I]366, Sahib Muslim). 
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In th is Allah commanded His ProphcL to rceitc loud 

enough for his Companions behind him to hear, which would only be 
possible if they reinained silent during rhe prayer Hence> this proves 
that the muqtadi needs to remain silent, and that the recitation is the 
responsibility of the imam only. 

The Hadiths on This Issue 
I . Abu Sahd al-Kliiidri 4 * i^lates: 

Tlie Messenger delivered a sermon in which he outlined our Way 
[Sunna] for us and taught us our prayer. He iinstructed, "Wiien you 
prepare for prayer^ straightcti your rowsj then one of yon [should become 
the imam co] lead die others in prayer. When he proclaims the iakhir 
yon also proclaim it; when he recites remain, silent; aiul when he re;iches 
\hayr ai-^naghduifi ^atayhijn luula ^l-daUin/' anti Allah will 
answer your prayer {Sahih MusUm 1:174). 

2. Abu Hurayra 4^ nariiites that the Messenger of Allah ^ said: 

The imam has been assigned to be followed. When lie proclaims the 
takbir yovi also prodalm it; when he recites remain silent; and when he 
says "samr" Ailabu liman hamkiahi'"Rahbami laka ’l iMmd“^ {Sumin 
Abi Dawud 1 : 3 ( 5 , Sunan al-Naidi 46 ). 

Tliese two hadiths give a better explanation of verse e above. They 
clearly dUernguish bcEwcen the duty of the ima 7 n and the follower. 
Where the Messenger of Allah commanded the follower to follow 
the imam in proclaiming the takhir and t>ther prayers, he did not 
command him to recite Surat al-Fatiha with the imam, but rather 
instructed him to remain silent, lliis proves that if reciting the Fatiha 
had been necessary for the follower, the Me3:sengei' ^ would never 
have ordered the contrary. Ttierefore^ it becomes clear that rhe imams 
duty is to recite and the followers duty is to rcinaln silent and listen 
CO the imams recitation. 

It is also understood from hadith 1 that the only time the fol¬ 
lower is permitted to say anything is when the imam reaches ^waU 
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y Y/rf//w"when he should say amin The reason why the follower says 
amin —which means Allah, accept”—is to strengthen and endorse 
the [invocation] the imam made to Allah in rhe Fatiha. 

Surat abratiha begins with praises to Allah then follows up 
with a dud to Him, in which the servant humbly asks: 

Ciukic us to the stiaigiu path, dtc path of those on whom You have 
bestowed Ytjurgr^icc, not [the path] of duisc who earned Your anger, nor 
of those who went astray {al-Qurdi 1:^-7). 

If it had been necessary for every follower to recite Surat ah Fatiha, 
I hey would have been ordered to say amin at the end of their own 
led tat ions; which is not the case since the Messenger ordered it 
10 be said collectivdy upon completion of the imams recital of the 
I'lujha. 

Another important point, which is derived from hadith 2, is in 
die statcnient, '' Hie imam has been assigned to be followed.” Heie 
(he Messenger ^ explains that rhe main reason for rhe muqtadi to 
(L'inain silent during the prayer is so that he can follow his imam, by 
listening to his recitation, It would be very rude for the follower to 
begin reciting on his own while die imam is leciring, as h is virtuaMy 
iiiipossiblc to listen arcentivdy to someone else while absorbed in 
one's own recication. 

t, file next hadkh furthers explain why the muqtadi has been 
c){empced from reciting and how his obligation stands absolved by 
I he imam: 

Jabir narrates that whoever prays behind an imam, his recitation 
is sufficicnc for liiiii {al-}atehar abmtqi zujg, Bla'ai-sunan 4:61, Musannaf 
ibn Abi Shayba 1:377). 

|, The Messenger ^ said: 

Whoever prays behind the imam, his imams recitation is sufficient for him 
Vl/mdat ai-qari 3:i2, Muwatia Muhammad ^6^ Via'ahsunan 4:i5r). 

V The following hadith of'Abdallah ibn Shaddad explains this in 
runic detail: 
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Hic Mes.^(rnger of Alhh & led the A^r prayer. A per-ion begar^ recirliig 
behind him, so the person nejtr to ]^im gave him a nndge. After finishing 
his prayer the person asked, "Why did you nudge me?" The other persot^ 
replied, "llie Messenger of Allah ^ was in from of you, and 1 did not 
approve of you leciung behind him." Tire Messenger m heard this arid 
said, "Whoever has an mifim. [he recitation of die mi/rm Is sufficient for 
litin” {Mummi Imam Muhammadilaid-sufmn 4:70). 

6 . Someone asked the Messenger 

O Messenger of Allah! Is rherc recitation in every prayer? Ihc Messenger ^ 
said yes. Somebody from amongst the people asked. "[Does that mean) It 
is necessary? Ihe Messenger replied, "I consider the hnams rvchatiot\ 
to be sufficieiu [for the muqtadi]’’ {Majma'ahz^iwaldraio). 

dhe above hadiths have made it dear that “the immm rcciratioti 
is SLifficienr for the follower, and that the follower does not liave to 
recite behind the imam. If he were to redtc, how wotild he hilfill the 

obligation of listening and remaining silent? Ihn I'aymiya writes in 
his Fatawa: 

The recitation of the imam is sullkicnt for die mtt^iadi. The coiisensus 
of ffie Companions and the Followers proves this. The hadiths from 
which this [rule) is established arc narrated without any Companion 
being omit ted from the ttiinsmission [musnadafil, as well as some with 
the Companion hdiig omiitcd from the trapismission [mursaku]. Ihc 
leg?ii rulings \famwit] among the Ibliowtrs were also that the Itmam's] 
recitation is sufficient. Above all, it Is in total accordance with the Quran 
and 5 unna {Majma'ahjatawa ^3:271). 

7. The Messenger of AMi ^ even expressed disapproval at a person 
who recited behind him. as indicated in the following narration of 
Abu Hurayra 

'Hie Messenger turned towards [us] after completing a in which he 
had recited alouti and asket,!, “Did one of yon recite with me?*’ A [>erson 
replied, "Yes, O Messenger of Allah.” The Messenger ^ remarked, “I 

was wondering why I feh as if the words of the Qur an were being taken 
from my tongue " 


Reciting Behind the Imarji 

AliLi Humyid relates that when ci^c people heard him say this, they 
discontinned reciting behind him during the audible players {Sunmah 
lirmidhs 171 , Muivatta Imam Malik 51 , Sunan al-Nasai \\i^ 6 , Sunan 
Aid Dmmd 1 : 146 . Sunan Jhn Maja 61 > Sunan ahBayhaqi 2 : 157 ). 

K. There ts another similar narration from Tmran ibn Husayn 4 i>: 

Ihe Mcssengei' was performing the Zuhr prayer when a person bchtitd 
him began 10 recite isma rahhik ahak'' [Sum ahA'Iaj. Upon 

completing his prayers, the Messenger askeil who it had been. The 
person identified himself, so the Messenger ^ remarked, thought one 
of you was taking it [the verses] from iny tongue" (Sahih Mad/m 1:172, 
rkki-sunan 4:56). 

ly There is yet another hadith of this nature in which ‘Abdullah ibn 
Mashid ^ says, 

The Companions would recite behind the Messenger i^. [Once] he said 
ro them, "You have caused me confusion in my recitation of the Qur'an^ 
{Mtijma id-zawa'id 2UJO, al-]awhar ai-naqi 1:162). 

These hadiths arc concrete evidence that the Messenger ^ was net 
[00 pleased with people reciting behind him. It is also dear tkat the 
f ^[npajdoiis would not have been recking very loudly either, as that 
would constitute gross disrespect on their behalf, which is unthinkable 
regaiding the Companions. Therefore, even thougli they were reciting 
in subdued rones, the Messenger of Allah S adnioiiisheJ them, as it 
was disturbing his recitation. 

The same type of disturbance can occur if the muqtadi recites Surat 
aUFatiha or .some other verses with it while pmying behind the imam. 
In either case, it is possible that the imam maybe led to confusion. This 
proves that the command of the QurTui. for the muqUidi to remain 
silent, is indeed concerning both silent and audible prayers. 

The Companfons and Foli.owers on This Lssue 

AllamaTAyni writes in his commentary on Sahih al-Eukheifh "Umdat 
ahqarif that it was the opinion of approximately eighty Companions 
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rhat the mttqt/idi should not recite behind the Imam. Some of rbejii 
very strictly implemented and enforced their opinion. A few of their 

repoits and coin merits arc mentioned here so as to gauge the serious¬ 
ness of this issue, 

1. Ata ihn Yasar entjuired from Zayd ibn fliabit regarding recita¬ 
tion behind the imam. He said, 

Ihcre is no rccuaticin beliind the imam i^Sahih A4uiUffi 

2. Malik reports from Nafi* that 

Abdullah ibn Uinar ^ was asked wlieEhcr anylEiing should be reciLod 
behind tile imam. He replied, “Whenever one of you prays l>e[iintl the 
im/ifft, [he reeitarion of the imam is sufticiciii fi)r him; but when yon pray 
alone, you should recite for yourself” Ttie narmror reports that Abdullah 
ibn ‘Umar ^ would nor recite l^Eiind the imam {MuwaUa Inutm Malik 
51, ria itksumm fp76). 

3 - Ubayditlliih ibn Mucjslm narrates that 

be enquired from Abdullah ibn ^Umai; Zayd ibn dhabit, and Jabir ibn 
Abdilbh [concerning ihis issue]/Ihcy informed him that there should 
be no recitation behind the imam m any prayer (ArJfar al-mytan iai6, 
ria ai-sunaa 4:81). 

4. In the following report, Abdullah ibn Mas ud 4 ^ expicsses great 
disapproval ai nedting behind tlie imam. He says. 

Would that the mouth i>f the pci son reciting behind the imam be filled 
with dust {Athar al-iumtTi Via al-iutmti 4:87). 

Abu Jamra reports: 

I asked Abdullah ihn Abbas "ShoLild I recite when the imam is in 
front of me? He said no {AthaT' al-sufian irii6, 1 'ia*al-suaafi 4:8i)t 

6 . Ibn Abbas narrates from the Messenger m that the recitation 
of the imam is sufficient for the muqmdi, whether he recites silently 
or aloud [Daraquiai Pia' a/sunan 

7. Musa ibn 'Uqba reports that the Messenger of Allah Abu Baler, 
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‘Umar, and *Uthman s;>fe would forbid [people fi'om] reciting behind 
ihc imam ('Umdat aPqarl y. 6 j U, Fla'aPsunan 4:84). 

8 , Musa ibn Sa^d ibn Zayd ibn Ibabir narrates from his grandfather 
|/ayd bin Thabit ^j: 

Whoever recites behind the imamj diere is no prayer for him {Mumatta 
imam Muhammad ioo> Fid al-surmn 4:87). 

4, Ibrahim al-Nakh ay stiifesT 

The first thing the people innovated [in rdigion] was recitation behind 
the rhe Companions did not recite beliind die imam ijii-Jawhar 

al-aaqi 4:163). 

to. This statement is further strengthened by the following one, in 
svhich he states: 

Fhc first person to recite behind the imam was a person accused (ofirmo- 
varion] {Muu/aUa Imam Muhammad 100, Fla'ai-saaan 4:89). 

11. Muhammad Ibn Sirin informs us: 

I do nor consider reciting behind the imam to be from the Sunna 
{Musannaf Ihn Abi Shayha [1377, Fidahsutmn 4:90). 

12. Abdullah ihn Zayd Ibn Aslam reports from his father d:tat 

ten Companions of the Messenger strongly prohibited ixrciting behind 
the imam: Abu Bakr abSiddiq, ‘Umar al-Paruq, ‘Uihman Ibn Affan, Ali 
ibn Abi lalib, Abd al-Rabnian ibn Awf Sa'd ibn Abi Waqqas, Abdullah 
ibn Mas\i 4 , Zayd ibn Jhabit, Abdullah ibn ‘Umar, and Abdullah ibn 
Abbas {(^abiidal-azhar 2:42 U). 

i j'VJi ibn Abi Talib ^ said: 

Whoever recites behind ibe imam, bis prayer is not valid, 

and in another narration he said: 

[...] such a person has deviated from rhe nauiral path \fitra] {d-Jawhar 
al-miqi 2:2iS, Mmannaflbn Abi Shayba 1:376). 

14. Sa*d4»saysj 
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I desire that a burning ember be placed in the inoucK of one who reciter 
bthinti the imafn {Mmann^if ^Abd al-Ra^zaq Ibn Abi 

Shayba 2:376). 

15. A similar siaceiiienc hits been ielated from ‘Umai 4*: 

Would that there be a stone in the mouth of one who redtes behind the 
ijftam [Miisannaf 'Abd nl-Ratzaq 2:128). 

It beconies veiy clear from the above reports that the Hanafis are 
not isolated in their position, since it was the view of nvAny of the 
Companions and followers. 


Otiifir Reasons for not Reciting Behind the Imam 


(i) llie imam has been ordered to recite aloud in the audible prayers 
so that the followers can listen to him. in order for that to happen, 
they have to remain silent. If the follower is commanded to recite 
as well, he will not be able to concentrate on his imams recitation. 
This in turn would mean that the imam has been ordered to recite 
aloud to a congregation which does not need to pay attention to 
his recitation, It js quite clear rhat the Sharia would not encoumge 
such a practice. 


(2) As mentioned earlier, part of Surat a!-Faciha conscitivccs a dud 
[invocation] for guidance to Allah; and all those who reciEe this sura 
[chapter] make the dud themselves. Ii^ che case of the follower, 
his dudh made by the imam since the imams recitation is siifhcieiii 
for che entire congregation. 

In a typical everyday situation, a group of people who intend to 
submit a proposal or make a mqnesc to someone of authority, would 
normally not do so on an individual basis; rather, they would appoint 
someone to represent them. The representative would then act in tlie 
interest of the group and would do so without any interference from 
other group members. Anyone who does not adhere to this arrange^ 
ment would he frowned upon. 


Rechhtg Behind the Imam 

The same is the situation with the imam in prayer. He beseeches 
Allah on behalf of the whole congregation, while they stand by 
ill an orderly manner listening to him. Once he completes his dudy 
they endorse it by proclaiming just as the aforementioned 

group would do io with their signatures* Hence, the hadiths clarify 
diis by stating that the recitation of the imam is sufficient for all che 
members of the congregation. 

{3) If a person arrives late for the congregational prayer and finds the 
Imam in the bowing posture [ruku\ che correct procedure for him to 
lollow would be to first raise his hands and say ZAlIalm akhad^[takbir] 
while standing; and then to join the imam in ruku. Although this 
miisalii has missed the standing posture [qiyam]^ he is still considered 
IO have acquired that whole rak*a with the imam-i and therefore does 
not have to make up chat rakd later on. 

Everyone agrees that if the person did not say the takbir while 
suinding, but went directly into the bowing posture instead, his 
rakd is not valid since he has missed the takhir and the standing 
[losture* However, no scholar has stated that his rakd will be Invalid 
because he was not able to recite the Fatiha, Tliis not only proves 
that Sumr al-Fatiha is not fardon che muqmdi, as the opening takbir 
and standing posture are; but it also proves that his imam's iccitatlon 
is sufficient for him. 

(■l) Wh en the inmrn makes a mistake in his prayer, the whole con- 
^legation is obligated to perform the ""prostrations of forgetfulness” 
\sujud ahahw] witli liim; and when he recites a "vei'se of prostration” 
\ayatal-sajda]^ the whole congregation is aJ^ obliged to perform the 
'prostration of Quran rccitar [sajdat aUikwa] with him, even if the 
imam recited it silently. Likewise, a single barrier in fiont of 

die imam is sufficient for the whole congregation. In light of these 
Muumonalitics, would it be a stretch of the imagination to take the 
imams recitation as being sufficient for the entire congregation? 
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Analyzing the SEEMtNGLY Contrjvdictory Had[ths 

"riiere are a number of liaditliSf autliencic a$ wdl as weak* which 
apparently tontradicc tlie verses and hadiths that were memioiied 
earlier in this eJiapter. Ilicsc seemingly contraJietory hadiths have 
been used to establish die daim that it is obligatory to recite behind 
the imam. However^ in reality, there is no contradiction beween these 
hadiths and those previously mentioned proof cexis^ as the scholars 
have reconciled the apparent contradictions between them and have 
brought their meanings to be in complete harmony with one another 
Wc will now take a look at some of these hadiths. 

i, *Ubada ibn al-Samk narrates that the Messenger ^ said: 

llicrc is flu prayer for the one who docs not recite Surai al-Fatiha {Sahih 
Muslim) i 

and in another narration be says: 

lliere is no prayer for the one wlio does not recite Siirac aUFaiiha and 
[some] more [verses] {Safjth Mnslim). 

lliis Kaditii has been classified as rigorously authenticated and 

is normally presented as evidence for the recitation of Surat al-Futiha 
being^r^/on the mu^tadL It seems to be in apparent confticc with the 
Hanafi opinion. However, the scholars have provided many explana¬ 
tions to remove the conflict between it and the previously quoted 
proof texts of the Hanafls. The fbllowi ng are some explanations which 
should assist in understanding the true implications of the hadith: 

(a) Tlie imam and the muqtadi are both obligated to recite Surat 
al-Fatiha according to this Kadith, as it seems to entail a general com¬ 
mand that also includes the muqtadi. Tlie Hanafi,s do not reject this^ 
but instead state that the obligation upon the follower to recite the 
Fatiha will be fulfilled through his imams recitation, lliis is because 
the Messejtger ^ has said that the imam's recitation is sufficient for 
the muqtadi. 
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(b) Ihis badith will be interpreted as concerning the imam and the 
person praying by himself only and will not relate to the follower, 
since he has been commanded in the Holy Qur’an to remain silent 
and listen. Hence, the follower is excluded from the obligation of 
rhis hadith. 

(c) There are rigorously authenticated hadiths (as pre,sented above) 
[hat totally prohibit tlie follower from reciting behind the imam. 
Hence* in purview of those hadiths, he is exempt from the obligation 
of this hadith, and it becomes clear that this hadith is actually directed 
at the imam and the person praying by himself only. 

(d) Tire first narration only mentions Surat al-Fatiha as being neces¬ 
sary; whereas the second narration also includes the word Jasa idati" 
which means "and more.'’ What is difficult to understand here is that 
even though the second narration mentions borh tlic,Surat al-Fatilra 
arid 'some more verses" as being necessary, only reciting tlie Fatiha 
has been considered to be fard and not reciting imything beyond (L 
Henec* whatever explanation is offered for nor considering the extra 
verses as being equally obligacory upon the follower, will also be our 
explanation for not making even the Fatiha obligatory upon him. The 
imly difference will be that we would have considered the full ha<Jith 
by declaring the same ruling for both Surat al-Fatiha and the extra 
vci'ses—that they are both absolved by the iniam’s recitation—and 
According to the other view, only one half of the hadith would have 
been considered (i.e, by making only the recital of the Fatiha neces- 
^aiy and not the extra verses). 

On the other hand, if the explanation U chat the imams recitation 
of the extra verses is sufficient for the follower, as is sometimes sug¬ 
gested by the proponents of the other view* then that is exactly what 
die Hanafis state about the Fatiha also. 

(e) The obligation of Surat al-Fatiha* as understood from this hadith, 
IS not directed at the muqtadi but rather is directed aE the imam 
and the person praying alone only. Imam Tirmidhi has narrated the 
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following sratem<;nt of Jabir with a reliable rran.smission: 

Whoever performed a mk'd in which he did not recite Snrat ai-Fauha^ it 
is as though he has not pcrfornicd it, unless he was [praying] behind the 
imam {Sanan ai-Tirmidhi liji). 

This dearly proves that chc command in the above liadith is not for 
the follower. ImamTirmidhi further mentions the comments of Imam 
Ahmad concerning the above statement: 

i bis []abir 4t] is a Companion of the Messenger who has interpreted 
the statement of the Messeirgcr "There is no prayer for the one who 
did not redee Surat ai-Fatiha ” to mean that this U the case only when 
the person is praying by himself{/"£!?hr4 h75}- 

We ask: Who can explain the meaning of a hadith better than a close 
Companion of the Messenger of Allah 

2, ‘Ubada ibn aUSamit 4^ narrates: 

We were performing the Fajr prayer behind the Messenger of Allah 
He began reciting but ejtpcrteiKed diilictilcy in doing so. Upon finishing 
he said, “Perhaps you were reciting behind your replied, “Yes, 

O Messenger of Allah ” So he sakh “Uo not recite anything besides Surat 
al-Fatiha, for there is no prayer for the one who does not redle it " 

Imam Abu Dawud, Tirmidhi, and Nasah have transmitted similar 
reports to this one sn their Sunans. A narration from S^man Ahi 
Dawud states; 

The Messenger of Allah exclaimed, "^1 was wondering why the words of 
the Qur'an were being taken from my longiie. Uo not recite any pen iion 
of the Qur'an while I am reciting aloud, except Stirat al-Fatiha’^ 
al-Masahih i:8i from Suaan Abi Dawad ai-Tirmidbi, ui-Nosaij, 

In another narration from Stinan al-Tirmidhiy ^Ubtida ibn abSamit 
reports: 

Tire Messenger of Allah performed the Pajr prayer but experienced dif- 
ficLilty in recithig, so upon finishing he remarked, noticed yon reciting 
behind your said, “Yes, by Allah.’' So he instructed, “Do not 
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recite anything besides the Umm al-Qur an [Surat al-Fatiha|, for there 
is no prayer for the one who does not recite it." 

I he apparent wording of the above narration in its various forms indi¬ 
cates that a muqrndi is obligated to recite Surat al-Fatiha. Tliic scholars 
have mentioned a mimber of reasons why this hadith cannot be taken 
lor its literal meaning. They have either interpreted it in light of the 
above mentioned haditbs, or they have completely waived it due to 
Its weakness. Some of these interpretations arc presented below. 

(ii) First, present in the chain \imad\ of this hadith is a MLihainmad 
ibn Ishaq. Altht>iigh some have called him a trustworthy narrator, most 
hadith scholais have critid7,ed him in very hansh terms, Sulayman 
ai-Taymi and Ffisham have called him a flagrant liar"^ \kadhdhabY 
and imam Malik has labelled him a “flagrant liar from among the 
flagrant liars'^ [ckjjfdun min al-dcijajila]. Ibn Zahir, Wahb ibn Khalid, 
farir ibn Abd al-Hamid, Daraqiitni, and others also have made gi-ave 
statements about him. Therefore, it will be completely unfair to accept 
Such a tiansmis.sion as evidence. 

(b) Second, its transinission is ftdl ofconfusion. Makhul sometimes 
relates the hadith from Muhammad ibn Rabi', sometimes from Nafi^ 
ibn Adahmud, and someriines from others. With regards to Nafi* ibn 
Mahmud) hadith experts, such as fbn Ahd ah Barr, Tahawi, and Ibn 
ijndama, state that he is “unknowif' \majhid\. Since there is a mitl- 
liiude of other rigorously authenticated hadiths regarding this ts.sue, 
which are not defective in their transmission, there remains no need 
[(» employ such hadiths (like the one under discussion), especially 
when it contradicts the other rigorously authenticated ones, 

(i) Tliird ) soitic hadith expei ts have classified this hadith as being 
ikTecrive \)nalui\ since its rransmission has been said to have only 
li'aehed 'Ubada ibn al-Samit 4 * \mawquf\ and nor the Messenger of 
Allah ^ [matfu]. IbriTaymiya explains in more detail: 

'Ibis hadith is defective according to the hadith experts 

\msihfiddhhin], fora number nfreasons. Imam Aliniad and others have 
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judged to lx weak, A discussion on its weiiknesses lias already been 
derailed ac another place [in the book]» where it was darified diai the 
actual aurheuEicaied \siihih\ narration of the Messenger of Allah ^ [in 
this regard] is, ''"fherc is no prayer without the Umm al-Qur^an. ' fliis 
hadiih has been transmitted by Imam Bukhari and Mustiin in thdr col¬ 
lections [Siihih 4 y?i\i and Ztihri has related it from "Ubada ^ through 
Muhammad ibn Rabih As for this hadith^ some narrators of Sham [the 
Levant] have erred in its iransmissiom Ibc reality of this is diat "Ubada 
ibn abSamit 4 ^ was die Imfim of Bayt abMaqdis [Jerusalem] when he 
related this hadich. Ihcy confused his narration, which was meant to end 
with him as having been related directly fiom the Messenger 

[r?iiztjii]” {SufMfi id-Tirmidhi 1:71) 

Hence, tbis liadkh Is litiidinissible as evidence as it is not a direct 
report from the Messenger of Allah 

(d) Fouirh, if wc were for a moment to accept the had ith as rigorously 
authenticated and unblemished, even dien, statements like* “Perhaps 
you were reciting behind your " indicate that the Messenger 

^ had not instructed them to recite anything. He would not have 
asked such a qiiesrion otherwise. 

3h Abu Hiirayra 4b narrates 

that the Messenger ^ said: “Whoever performs a prayer in which he 
does not recite the Umm al'Qudan, his prayer is incomplete and deficienr." 
A narrator of the iiadkh enquired from Abu Hurayra4b, ”I am sometimes 
behind the imam [so what am I to do]?” Abu Hutayra 45 * instructed, 
"^Recite it in your mind” nafiik] {Majmu si-fatawa 23:^87). 

If we look at this narration carefully, we find that k actually cofisisui 
of two segments: the first is the portion in which Allah s Messenger ^ 
himself emphasizes the importance ofSurat al-Fatiha (hence^ marfu)\ 
and rhe second is a statement of Abti Hurayra (hence, mawquf) 
and not of Allahs Messenger It is from the second segment that 
some attempt to attribute the obligation of reciting Surat al-Faiiha 
to the muqmdi, by caking it to mean, ^recite k yourself,” and not 
“recite it in your mind.” 
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Since tbe first .segment of this narration is quite sirniiar to the first 
had ith analyzed in this section, the explanations mentioned there will 
also be in effect here. 1 he conclusion is: “The recitation of the imam Is 
sufficient for [he follower,” and hence, the follower will automatically 
have his obligation of reciting Surat al-Fariha fulfilled by his imam. 

The second segment of the hadith is explained as follows; 


(a) It is a a nation, which in this case is a statement of Abu 

Hurayra nor related directly from the Mo,<s.<5enger Since the 
.second portion (if taken as some interpret k) also contradicts many 
other rigorously authenticated hadirhs that are narrated directly from 
[he Messenger ^ it cannot he used as evidence. 


( 1 >) As mentioned earlier, the Hanafis have taken the words, ”iqrdha 
j! nafiik“ \\\ the narration to mean: “recite it in your mind and pon¬ 
der over it, and do not utter ir with your mngue.” No doubi> if the 
niuqtadi concentrates on his recirarkm, he would be fulfilling 

this requirenicnt. Ihe Hanafis have not inter preted these words to 
mean tiiat rhe muqUidi is obligated to recite Surat al-Fatiha, 

(c) llie words, '"iqra fi nafiih "could also be 11 a nsi ared as, “Reel re it 
when you are performing prayer Individually.” Ihc following hadith, 
which the Messenger narrated directly from Allah {hadith 
contains a similar expression and supports this translatiom 
Allah says, 

If die serviitu remembers Me while be is alone \fi aajsihi], [ remember 
him similarly \fi najdh and if lie icmcmbcrs Me in a gailiering, then I 
irmember Kim in a gathering more superior to his. 


Mie opposite of being in a gathering with a group of people is being 
.done. Hence, the meaning of Abu Hurayras statement will be, “Recite 
.Surat ai-Fatiha when you arc pcrfbrnimg prayer alone,” i,e. when not 
in congregation. 
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Conclusion 

After reacliiiig the end of this discuss ion j one can quite easily conclude 
that there is overwhelming evidei^e in favor of the Hanafi opinion on 
whether or not one should recite beh ind the hmm. The understanding 
acquired from the verses of die Holy Qur'an and the many hadiths 
is that the has two obligations to fiilhll: one is to remain 

silent> and the other to listen careh^dly. According to the hadiths, the 
imams recitation is considered sufficient for the follower. Ihe reci¬ 
tation undertaken by the imam is considered by the hadiths to be 
totally sufficient for the muqtadL Since the Qur'an actually prohibits 
that any word be uttered while the reckarson of the Qur an is raking 
place, it will be accepted as such; and the muqtadi will be required to 
main tain perfect silence, in bodi silent and audible prayers. 

There should now remain no doubt as to why the follower should 
remain silent when praying behind the hnam^ even In a silent prayer 
when he is unable to bear his imam's recitation. It has been explained 
that verse i above contains two commands: one of them being the 
observance ofsilence, which relates to rlic silent prayers, and the other 
of listening attentively, which relates to the audible prayers. 

The Hanahs have taken all of these points into consideration and 
formed an opinion that encompasses all che various aspects of the 
hadiths* Hence, it could be concluded that their opinion is probably 
the closest to the Qur an and Sunna. 
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1 he Issue of Amin —Explained 

Saying amin (pronounced aamecn) after completing the recitation of 
Surat al-Fadha holds great virtue and is a sunna of the Messenger of 
Allah The Messenger of Allah states in one hadiih: 

WJtcn thesays *ghnyr ai-maghdn^i dl/iybim imia i-dullnC nmin, 
herciaise the angels say amln. And whoevers amin coincides with ihe amin 
of the angels, all his past sins are forgiven {^hih al-Bukhari i:ioii). 

1 here is no controversy whatsoever regarding the virtue ofsayingj^rtjw 
ai the completion of Surat al-Fatiha. All scholars are unanimous that it 
is umna to say amln at that time, Ihe difference ofopinion, however, 
is regarding whethei’ it should be uttered audibly or silently. 

It is established that che Messenger ^ said amin audibly as well as 
silently during his lifetime; therefore^ it should not be made an issue 
id great debate, At times, it is taken so seriously that some of those 
who ciioose to say it aloud critici^j? the practice of chose who say It 
silently by labelling them ignorant and even deviant: and some from 
die latter grtjup criticize the practice of the former group as well. 

h must be leiilized rhac the difference of opinion is only concerning 
wliich medioJ is superior, he, is if more virtuous to say amin aloud or 
'iifcntly? Ibn al-Qayyini, explaining the nature of this issue, write.s: 

I his issue is from among ihe valid differences of opinion in which no 
criddsni should be dirccied a: diosc who do it [i.c. say amhi aloud] nor 
ai those who do not {i.c. who say it silently], Tliis issue is similar to 
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[hai oT r^i^ing or noE raising the hands \rdf* nt^yadnyn] in prayer {Zsd 

al-maad 1:70). 

ThiiSj rhe following diicusslon will constitute a combined study of 
verses of the Holy Qur^an and hadirhs of the Messenger that are 
relevant to the issue of umiriy in order to ascertain the more preferred 
procedure. As mentioned earlier, if is clearly established that the 
Messenger ^ did say amin aloud as well as silently, llic Hanafis and 
many others accept this. 

However, the question is: for how knig did the Me.sscngci' 0 say 
amtn aloud? Since there seems to l>e no evidence to establish that amin 
was said aloud on a permanent basis, it is necessary to take a closer 
look at the various evidences on this is^suc that have been utilized by 
the different schools of fiqh. 

Ihe Various Opinions 

Tire Hanah opinion is that should be said inaudibly at all times 
during the prayer. I hey uphold that Sr was said aloud by the Messenger 
^ a few times, in order to familiarize the Companions with saying 
amin after the Faciha; after which he would say it silently just like all 
ocher invocations and supplications of prayer. Others state that amin 
should be said aloud in all the audible prayers [i.e. Fajr, Maghrib, and 
‘Tslia) and silently in the silent prayers (i.e. Zuhr and Asr). 

The following points detail how the imam and the follower 
[muqtadtl should say amin: 

(a) All scholars agree that the imam should say amin silently during 
the silent prayers. As for the audible prayers, Imam Malik and Imam 
Abu Hanifa arc of the opinion that amin should be said silently in 
them^ and another group of scholars says it should be said audibly. 

(h) r mam Ma 1 1 k (acco rd i ng to al-Mndawwanat al-kubra) and I mam 
Abu Hanifa are of the opinion that rhe follower should always say 
amin silently in both the audible and silem: prayers. This is also one 
opinion of Imam Shafil. Another group is of the opinion that the 
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Ibllowers should say amin audibly during the audible prayers and 
silently during the silent prayers. 

As mentioned earlier, the difference of opinion is only concerning 
which of the two is more virtuous^ Technically speaking* saying amin 
aloud or silently is regarded by al! the scholars as being a mnna act of 
the prayer and not :^fardy or integral part of it, 

The Qur*an on This Issue 

According to the most accurate definition, amin is a verbal noun 
meaning 'accept [our] prayer.” Hence, it is a [invocation]. Tins 
is clearly indicated in Sura Yunus, where* after mentioning the dud 
of Musa Allah says, 

“Accepted is youi prayer (O Musa and Harun)!” {fii-Quran 10:89) 

Allah 8^ uses the dual tense in this verse and says “dadatukuma** 
meaning "the prayer of you both,'* Since only Musa Is mentioned 
to have made the dud^nd not Hatun the use of this dual cense 
has been explained as implying that Musa was making the dnd 
while Harun was endorsing it with amiity Since amin is a dua\ 
Allah referred to them both os invoking Him and said He had accepted 
the ddai of both. 

In the “Chapter on the Imam Proclaiming Amin Aloud” {Biihu 
Jabraldmam hi 1-iamhi], Imam Bukhari quotes the words of Ata ibn 
Abi Rabah, 'Amht Is a dud^'iSahihal-Bukhari 1:102). Hafiz Ibn Hajar 
luriher clarifies this in his commentary* where he states: 

Til e one saying is consitiered a ddi [or "“invocant”] as nicncioiied in 
the words of Allah, Accepted is your prayer (C> Musa and HamnjT Musa 
was making the du'adwA Harun was saying amin, as relates! by 
Ibn Mar;bwayh through the narration of Anas 4^^ {Fath al-Barij. 

Ilius* once it is established that amin is a form of dua] we must 
observe the etiquette which Allah ^ has taught u.'s: 

“Invoke your Lord with humility and in secret. He likes not the aj^tes- 
sots” {ai-Quran 7:55). 
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Allah # commands chat prayers and dum be made to Him with 
humilicy, siticerity^ and in silence [khujyd\. Many examples are pro¬ 
vided in the Quran of how the various Envoys [ajibiya] of Allah 
{upon them be peace) would invoke Him. Allah says> speaking of 
[he calnmess of Zakariy)'^ when he beseeched his Lord: 

“When he called out his Lord {Allah)—a call in secrer"* [di-Qn/an 1513). 

Tlie description of the duas of other Envoys is also mentioned by 
Allah 

“Verily, ihey tised to hasten in performing good decdsj and they used 
to call on Us with hope and Fear; and they used to humble [heinselves 
before Us” {ai-Qurati 1090), 

At another point> the QnEan provides a glimpse of the Last Day when 
the Trumpet will be blown. Allah says, 

“And all voices will be humbled for the Most Beneficent, and you shall 
bear nothing but the low sound of [hetr footsteps” io:io8). 

'Fhis establishes chat since amin Is a dtiW, it should be said silently 
just like other didas. The various Envoys of Allah preferred to make 
their uwocations silently when they would beseech the All-Hearing 
{al-Samt\ and the Niglt [ai-Qarih]. 

In many hadiths, the Messenger ^ advised the Companions to 
invoke Allah silently He informed them that AJlali is the Nigh and 
All-Hearing, and that there was no need for them to Invoke Him too 
loudly. Iherefore, since amm is also a dud\ it would he more prefer¬ 
able to utter it silently jusc as other invocations and prayers. 

Thk Hadiths on This Issue 

It may have been misconceived from the above analysis that the 
Hanafis seem to have based their view on mere reasoning and analogy, 
Therefore, in this section, we wull present authentic hadiths to. God- 
will I ng, dispel such misunderstandings and to provide concrete proof 
of the Hanah opinion being in coral accordance with the Sunna. 


The Issue of Amin 

I. Tn a narration of Samuia ibn Jundoh and Tinran ibn Ilusayn 
it is ineinioned that 

they IuilI a conversation, (during which) Sainura ^ related two occa¬ 
sions when the Messenger would observe a shoii silence isakta\ [iii 
prayer)—one following the initial takhir and the second when complet¬ 
ing tmk 'l-dalim. 'Imran Ibn Hiisayu could not acknowledge this, so 
they wrote to Ubay ibn Ka'b 4^. His reply stated that Sainuia 4c has 
reniejTibeied [correctly] (SutiariAbr Dawud i;iio). 

Allama Nimawi, commenting on this narration, states: 

TIte first silence was observed in order to recite the fban/i silently, and 
the second to say che amin silently It is possible that 'hiiran ibn Husayn 
inlrially refuted Samtira tn regards to the second silence, because it 
was so brief and he did not think it worthy of mention; and therefore 
acktiowledged che first silence liecauae it was longer. It is cpiite clear rbac 
the amin wa.-! recited during the secoi^d silence, because there was no 
other reason lo discontinue the recitation for a brief moment at that 
instance (Atbar al-sunan 382), 

i. Abu Htirayra ^ narrates that the Messenger of Allah ^ saad: 

Wficn the Imam rcciies 'ghayr abmaghdubi alayhitn wala I-dalfhi" 
amin, because the angels say ir and so d(3es the imam al-Nmdi 

r::47)- 

I bis badirh proves that the Imam should say mnin silendy The reason 
for this is chat the Messenger of Allah ^ ordered the Companions to 
suy ^min and informed rhem that the angels and the imam alst) say 
it. If ic had been more prefemUc for the imam to say it aloud, the 
Messenger would have had no reason to inform rhe Companions of 
the fma?nsSixylng amin, because rhey would have heard it themselves. 
Since the Messenger ^ infoi ined them that che imam also said amin, 
i( means thar amin was normally said in a subdued tone. 

Shu'ba reports from Alqaina ibn Wa'il, who narrates from his 
fuller, Wahl, chat 

lie [Wa'il] performed prayer with the Messenger!^. When the Messerigcr 
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readied ^'ghiiyr ai-mAg^xlubi 'itUyhim wah said ^rMfiwand 

kept his voice subdued {Mumad Ahmad, Dam^utfii, nl-Mmtadmk U, 
Na$h aLraya 12494)4 

Ihis hadith has been narrated from Wa'il ibn Hiijr 4^ by Sulyan al- 
Ihiawri and Sltu^ba, fhe two reports differ however in thar xShu^ba, 
whose narration is abovc» rcLates that the McsSsenger of Allah ^ said 
am in silently; whereas Sufyan iiekces from Wa’il that the Messenger 
prolonged his voice [madda hiha sanj^tahn] wiiile saying 
Sufyan s report has been used as evidence by those v/ho claim that 
amin was said aloud by tlic Messenger They have criticized Shn^ba's 
report in a number of ways and, In doing so, have attempted to show 
Sufyan^s report as being the superior narration. On the other hand, 
the Hanahs have tahen Siifyans report to mean that the initial 
of amin wa^s prolonged and not that the volume of the Messenger s ^ 
voice was raised. Ihe Hanafi scholars have answered all the criticism 
levelled against Shu^bas report and have firmly established it to be 
the more acceptable one regarding this issue [s^i; Arhar al-sunan, Fath 
nl’Mulhim, Dane llrmidhiy etc.], 

44 Abu Hurayra ^ narrates that the Messenger of Allah said: 
When the imam says ufala l-dailin, say amiu {Sahib ah Bukhari inoS)* 

Had it been more preferable for the follower to say am in aloud, the 
wording of this hadteh could have read, "When the imam says aminy 
you say it," as the imarn^ amin would have been the signal to the 
follower to say amin^ However, the Messenger ^ instructed them to 
say amin after the imam recited *'waia hdaUinh s'niQQ the amin was 
pronounced silently by the immn, 

Ihere are in fact some narnitions which contain the words, "When 
the imam says amin, you say it;” however, this is interpreted as, "When 
the rime comes for the imam to say amint you say it.” It is not taken 
literally since the normal practice of the Messenger was to say 
amin silently* 
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The CoMPANioi^s and Followers on This Issue 

I. Abu WaNl narrates that !Ali and Wbdullah ibn Mas ud did not 
recite his7niHiahy a udhu hFliahy or amin aloud [during the prayer! 
[Majma " al-za wa id 1: 108), 

i. Abu Wahl narrates that 'Umar and 'Ali 4 ? would not recite hhmiilah 
or amin aloud {Via alnnnan 2:215). 

34 Imam 'Abd ahRazzaq in his Musannaf Imam Muhammad in 
his Kitah al-Athar have related that the piomineni Follower [^hiS] 
Ihrahim al-Naldi'ay said: 

Tlicrc arc five tfiii^gs ebe irnam should say silently: subbanaka ifahumma 
\than(i\^ taatotaudhy hismtilab, amin, and AUaimmma rabbana bika % 
humd {MtismnuifAbd al-Riizxaq iiSy). 

Other Rj^sons por Saying SrLENTi.y 

([) We know' it is necessary [ivajib] to recite the Quran aloud in the 
audible prayers* By saying amin aloud, someone could be misled into 
assuming char it is part of the Qur'an along with the Fariha; whereas 
all scholars agree that amin is not part of the Qur’an. 

(2) Some scholars consider hismVUah to be a verse of Surat al-Patiha 
yet do not recite it aloud during the pmyer. TTiis proves that invo¬ 
cations, like amin —which no scholar considers to be part of the 
Quf an—^should not be said aloud. 

Analyzlng the Seemingly Contradictory Hadiths 
I. Wa'il ibn Hujr4fesays, 

The Messenger # recited ^ghayri i-maghdubi dUyhim waU ir-dalthF 
followed it with amin, pi oionging his voice while saying it \madda biha 
fawiahu\ {Sunan ahlirmidbi l:$j, Abi DawudrAii,l). 

I his is Sufyans report from Wa'il ibn Hujr, which was previously 
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discussed. Ic wasi;taced above rhac ihe Hanafis prefer Shu'ba’s report 
over Sufyari*s in chis issue. 

The word ^maddn” u^icd in this narration literally means “he 
stretched.’^ Hence, che hadith means ctiar the Messenger stretched 
the initial the amin and prolonged it, not that he said ic aloud. 
Shu*ba s version ofWa"il ilin Hujrs ^ report (hadith 3 above)^ which 
supports this interpretation, dearly mentions that the Messenger ^ 
subdued fii$ voice while saying amin. 

2. Abu Hiirayra ^ says> 

When che Messcc^gei ^ recited ivnia he said amin after it, which 

could be heard in the first row {Sunan Abl Dawud}, 

The version SuTiafi Ibn contains the additional phrase, "^The 
niiisjid cc\\oc 6 with the sound” [Siman Ibn Maju 1:61). 

The answer to this hadith is that it is weak and cannot he accepted 
as evidence, as one of its narrators, bishr ibn Rafih has been strongly 
critici'/ed by a number of hiididi experts. Imam Buldiari states, “He 
is not consistent in his narrations;” Imam Ahmad calls him weak; 
Imam NasaT states, "He is not strong;” and Ibn Hibban states, “He 
relates spurious narrations,” (Mizan al-iYtdnl\}) 

Tlie second point to consider here is that if the sound of the ii?nin 
only reached che finst row {as the main porcion of the narration 
mentions), then how did the whole 7 na$jid^]:\o with it (as is added 
in fbn Majds version)? Had nmin echoed throughout the tn^sjid, 
everyone would have heard it* h is not dear bow one version states 
it was heard from the first low only, while the other states ic was so 
loud char the whole echoed with its sound. Thus, this hadith 

is self-contradictory and, as a 3^suk, cannot be accepted as evidence 
in proving that arnin was said aloud permanently. 

A General Expi^anation and Conclusic^n 

There are other apparently contradicting nairations which state that 
andn was said aloud during the prayer. However, many of these have 
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been judged to be extremely weak and inadmissible as evidence. These 
ttarrations have not been discussed here but can be found in larger 
works such AsAd^r ahmnan and Fiditl-snnan, 

A general answer for all such narrations is that even the Hanafis 
accept that the Messenger of Allah li^said amln aloud; however, they 
say if was only said aloud for a short period of time and that there is 
no evidence to establish it was said aloud on a permanent basis. The 
few times the Messenger iSi said amln audibly was to emphasize its 
importance to his Companions. 'Umar ^ did the same with thana. 
lie recited it aloud for a few days to teach the Companions, after 
which he continued to redtc ii silendy. This is hii thcr confirmed by 
a report from Wa il ibn Hujr 4^, transmitted by Hafiz Abu Bishr al- 
Dulabi in his Kitab al-asmn wa Yknna, which states: 

1 do not dunk the Messenger ^ said it [timm] aloud except to teach iis 
{Athar ei-sundfi 93, Fath shMulhtm 2:50-52, fid al-st4}ian 2 r86), 

Itiii at-Qayyim, concluding on the nature of this issue, writes in Zdd 
dl-mdad under che discussion oFqumU: 

If the hfmrfi recites it \qHnut\ akuKi a few times to teacli the followers, 
there is no liarm in that. Uitiar recited tfmna aloud to teach rhe fol¬ 
lowers, and Ibn Abbas 4^^ recited Surat al-Fatiha during the funeral prayer 
to teach them k was mmia. Likewise, die issue of the mutm saying &min 
aloud is from die same category {/Ztid tti-mdud 1:70). 

Ibn Jarir al- fabari states: 

Both types of reports |i.e. those which state the amin was said aloud and 
those which stare that it was said silently] have been transmuied from the 
Messenger and both are reliable Ysabjh] {FnihnhtAulhim 2:50). 

I knee, both types of reports are authentic, but refer to dilfereni 
ocausions. The narrations that mention that the Messenger ^ said 
nmin silently, refer ro the normal practice of the Messenger and 
[he others refer to the few instances when he said amin aloud to teach 
[he Companions. 

Had it been the permanent practice of che Messenger ^ and the 
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Compaaioiis to szy amin ilood, it would surely have been narrated 
from more than just a few Companions. Iliere are five prayers in a 
day. liamin were said aloud in three of them, it would certainly have 
been widely reported as such. 

Besides die narrations of Wa'il ibn Hiijr, Abu Hurayra, and a 
few ochers (of which most are extremely weak and cannot stand as 
evidence anyway)^ few Companions reported char the amln was said 
aloud during the prayer. Even Wa il himself who was a resident of 
Yemen, visited the illuminaccd city of Madina just a few times, so it 
is possible that the Messenger ^ said amin aknid In his presence in 
order to teach him. Wakl also mentions something to this effect, as 
transmitted by Hafix al-Dulabi: 

I do not think the Messenger said it [amin] alou<l except to teach us 
(Dane Tirmidfn 1:523). 

dhis is not rhe only report from Wahl in this regard. Another narra¬ 
tion of his, mentioned in Sunan al-NasaX states: 

When the Messenger recited "ghayr ai-maghduhi ^aUyhhn wala %dd- 
//>Chc said amin. 1 heard him [say icj since I was behind him (Sunan 
al-Nmdi 1^147 U). 

This indicates that he only heard the Messenger ^ say it because he 
was behind him^ and not because it was pronounced loudly 

Hence, even rhe narrations of Wa if which are considered as strong 
evidence for chose who say amin aloud, are surrounded by confusion. 
On rhe other hand, die evidence of the Hanafi school is from great 
Companions like Abdullah ibn Mas Ad, *Uniar, and 'All who have 
plainly reported that one must say amin silently. 

Therefore, since it is established that amin was said silently by the 
Messenger of Allah ^ for the most part of his life, and that many of 
the Companions and others gave priority ro this method, it is the 
preferred way. 
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Similar TO the issue ofrfw/«, the question of whether or not to raise 
the hands anywhere in rhe prayer after the opening mkbirf Is not as 
serious a difference of opinion as has been made out to be. Whether 
one should raise hU hands or not, before and after the bowing {ruku}^ 
is inerely a diiference in ascertaining the better of two ways. Sometimes 
li is taken so seriously that some proponents of raising the hands at 
these instances, label those who do not raise them as igj:torant, deviant, 
[>r guilty of reprehensible innovation, ^fliese are serious allegations. 

I Jkewise, the latter group has also been known to sometEmes critidze 
ihc former group In a slmllai way. 

It mavt be remembered that just as not raising the hands at any 
instance beyond the opening takhir [tahrima] is derived from rhe 
hadiths, so is rhe practice of raising them when bowing. Hence, both 
methods arc permissible according to most scholars, llie only differ¬ 
ence is that according 10 some scholars, not ralsijtg die hands is more 
virtuous than raising them, whereas the others assert the contrary view. 
In the terminology of the jurists [fitqaha']^ this issue ks referred to as 
ihe issue of raf al-yadayn or “raising of the hands,"* 

Tire following sections discuss the hadiths and evidences pertain¬ 
ing to this issue. They also seek to demonatrate the strength of the 
I (anali position in this issue. 
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The Various Opinions 

Ler us first take a look at the difFerent opinions regarding the raising 
oi the hands ac various points in the prayer: 

(r) liaising the hands while saying the opening scholars 

arc unanimous chat the hands should be raised at this point. 

(x) liaising the hands before bowing \vuku ] and afrer returrti iig from 
it-^ne group (who will be referred co as one” in this chapter) 

states tliiit it is w/wrf and more virtuous to raise the hands at these 
instances. Anorhci group, which includes imam Malik and Imam 
Abu Hanifa, is of the opinion that it is sitfitia and more preferable 
not co raise che hands at these instances. i 

Raising the hands at any other point in the prayer* for instance* ' 
when moving into prostration [sajda] or returning to the third 
standing there is no difference of opinion regarding these ] 

instances. All the scholars of the jd/j/ are unanimous that i 

It is no longer simna to raise the hands at fhe.se instances, since the ' 
practice was abrogated. l 

It should be remembered, however, that since this is nor a debate 
about something being obligatory \fiird\ or unlawful \hatam\, che 
scholars state that it is permissible for a person following the opin¬ 
ion of group one not to raise his Hands, just as it Is permissible for 
a Hanafi or Maliki to raise them- However^ it Ls preferable to follow 

the preferred practice of ones own school of since that entails 
greater reward, 

Som€ Histmy Regardmg the Issue \ 

ft 

The whole debate concerning the “rtiising of the liaritls” revolves j 
around two points. Tlic firs: is regarding the differences found in j 
the hadiths pertaining to this issue} and the second is regarding the I 

differences found in the practice of the people of the tli tee great cities i 

of Islam daring the first ceniuty a.h. —Mahka, Madina, and Kufa. j 
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Imam Malik based his opinion on the conduct of the peo¬ 

ple of Madina, who did nor observe the practice of raising the hands. 

I lence, he was of the opinion that one should not i^ise the hands 
anywhere after the opening takhir. It states iii a!-MudawUfana: 

Imam Malik said* “I do not consider the raising of the hands to be part of 
.^ny takbiroi ihc prayer, neirher of any descending or ascending motion* 
cjtcept at the beginning of prayer,” Ibn al-C^«im state.':, “Raising the 
[^ands [at any oiher point] was considered a weak practiec according to 
Imam Malik” {al-Mudau^wauat alkubm i;7i)h 

d his is Imam Malik sitting In the capital of Islam of the rime, die city 
Madina, where the Messenger of Allah ^ and the rightly guided 
Caliphs {Khitiafa* mshidtin] had resided, staring that raf"ahyadayn 
was a weak practice. 

The opinions of Imam Shah^i, on the other hand, were usually 
liascd on the fiqh of Makka. Hence* he pieferied die raising of the 
hands, as it was the practice of most of the inhabitants of Makka in 
accordance with the teachings of'Ahdullah ibn abZubayr^p- 

Other than these two cities, the most significant center of Islamic 
teaming was Kufa. ‘Umar ^ had sent ^Abdullah ibn Mas'ud ^ to 
Kufa as its teacher, in addirlon co approxiniately fifteen hundred otiter 
t Companions who had previously taken up residence there. Ali4t had 
iransferrcd the center of the Islamic caliphate to Kufa as w'ell* where 
he also took up residence. Hence, the people of Knfa, based on the 
teachings of ihii Masfod and All 4 ^*, did not practice the raising nf 
the hands, llie great hadith master Allama *Iraqi reports in his book 
Sharhal-Taj^nh dnxz Muhammad ibn Nasi al-Marwa^I said regarding 
the inhabitants of Kufa: 

We are not aware of any city, in which all its inhabitants Jiad completely 
abandoned die practice of raising the hands at all instances of ascending 
or descending iii prayer* be.sides the people of Ktifa. None from among 
[hem would raise their hands except at the initial takbir {hhaf al-sadat 
iil-muiMqm hi shark Ikyd "uium ahdin 3:54)- 
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Hence, only one city from among the three great centers o? Islam 
gave preference to raising the hands. Tlic practice in the ocher cities 
was the contrary. 'Ihis Is very strong evidence in favt>r of the Hanah 
opinion, because many of the people of Kufa must have travelled 
to Makka but sciil chose not to adopt the practice of the people of 
Makka in raising the hands^ 

Imam Tiniiidlii, In his Suttan, composed (avo chapters concerning 
this Issue: one containing the hadirhs of raising the hands, and the 
other containing the hadiths of not raising them. At the end of the 
first chapter, he remarks concerning the raising of the hands, “ fhis is 
the opinion of a few Companions.” At the end of the second 
chapter, on raising the hands, he remarks, '“'Ihis is the opinion of 
moi-c than one Companion ” llie cj^pression used— g^^yru wahidin, 
“more than one”^—indicates a greater number than the term ^i7h^^'few” 
These remarks of Imam l irmidhi indicate that the practice of not 
raising the hands was a very widespread one. 

iJie differences Found m the Narrations 

The hadiclis regarding raf al-yaekyn are of tlnee types: 

(i) llierc arc those which clearly mention that the Messenger of Allah 
raised his hands at the time nih/. 

(i) There are those which mention that Messenger of Allah never 

raised his hands except when uttering the opening takhin 

(3) Ihcre arc those which describe the complete prayer of the 
Messenger of Allah but do not mciirion whether or not he raised 
his hands after the opening takhir, 

Ihe hadirhs of the first category stand as evidence for group one, 
whose opinion is of raising the hands; whereas the second category 
of hadiths stand as evidence for those whose opinion is nor to raise 
the hands. Although the hadiths of the first category seem to out¬ 
number chose of the second* this does not mean anything, because 
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(he hadiths of the third category could also be used in conjunction 
with the second as evidence for not raising rhe hands, dhe reason 
lor this is that not mentioning something only evidences that it was 
not a popular practice. It is also very difficult to accept char while 
demonstrating the prayer of the Messenger a narrator could have 
failed to mention something as significant as raising the hands* had it 
been an important aspect of the prayer. Hence, along with the hadiths 
of rhe third category which are siipplcmcntaty evidence for those of 
the second category, the hadiths in support of not raising the hands 
would actually outnumber those in support of it. 

To elaborate further, it must be understood chat the Messengers 
# not raising his hands is a “nonexistent” action* and people do not 
mention nonexistent actions in their conversations. For instance, if 
mi individual returning home from the masjid, happened to fidl down 
and hurt himself, the report would state, *‘He fell down,*^ since his 
lallingdown became an existent action (something that actually cook 
place). On the ocher hand, if this same person arrived home without 
any accident* nobody would remark, “He did not fall,” since this is 
a nonexistent action. It is just another one of several hundred other 
such incidents thai did nor f>ccur. 

rhe case of these hadirhs is similar because* since the Messenger of 
Allah did not raise his hands at all, the narrators did not report it. 
If it had been a regular practice of the Messenger ^ that he failed to 
do sometimes, the narrator would certainly have mentioned it, 

Ihis can be likened to the example of a person who has a fixed time 
for caring. If, for some reason, he Hiied to eat at that time* someone 
could remark that he did ntJt eat, since eating at that time should have 
been an existent action for him but did not occur. Nobody would 
comment on his nor caring at any other time, since eating ar other 
I imes is normally a nonexistent action for this person, and nonexistent 
ntctlons arc normally not mentioned. 

Now, the hadiths of the ihird category do not mention anything 
about the raising of rhe hands being a habitual action of Allah’s 
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Messenger As a result, these hadiths can also be used as evidence, 
along wirh those of the second category, for the Hanafi point of view. 
'Ihis would significantly increase the juimber of hadichs in favor of 
the Hanafi opinion, causing them to outnumber the hadiths of the 
first category. 

Another Complication 

Another complicating aspect of this issue is that there arc other hadiths 
which inform of the Messenger ^ raising his hands at various other 
instances within the prayer. More specifically, there are seven instai’ices 
in the sahu where the Messenger ^ is reported to have raised his 
hands at one time or another: (i) at the initial mkhir: (2) before and 
after bowing [rnku^, (5) before descending inio prostration [sajd4]\ 
(4) between the two prostrations [suju^i (^) when beginniiig the 
second mk^a; (6) when beginning the third rak*a; (7) in fitet, some 
narrations nientioa iliai he raised his hands at the change of every 
new posture in the prayer. 

The opinion of group one k that one should raise his hands at the 
first and second instances mentioned above, while the opinion of 
imam Abu Hanifa and Imam Malik is that one should rake his hands 
at the first instance only. The question chat arises here is: "Why has 
group one adopted the first two instances only and not the odiers?” 
Whatever their reason is for adopting only two instances and abandon¬ 
ing the rest will be the reason for Imam Abu Hanifa and Imam Malik 
adopting the first instance only and abandoning the others. 

Undoubtedly, all oI the Imams have their reasons for not classify¬ 
ing the raking of the hands as being sunna in ail seven instances, in 
spite of the hadiths which mention that the Messenger ^ frequently 
raised his hands during mlaL By the end of this chapter, it should 
become clear why such a practice was discarded, and why the mising 
of the hands was restricted to the opening takbir oixXy. 
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The Hadiths on Raising the Hands 

Ckoup one normally presents the narrations of Ibn 'Umar and 
Malik ibn a!-Huwayrith as their primary sources of evidence, since 
both of these Companions have reported the raking of the hands 
at the time of bowing* However, both of these C'ompanions have 
also reported the raising of the hands regarding all seven instances 
mentioned above. Group one has only accepted those narrations of 
the tw'o Companions which mention that the Messenger of Allah ^ 
raised hk hands at the opening takbir and when bowing, and have 
disregarded the other narrations* 

The Hanafi scholars did not base their opinion on these narrations 
but on those reports whose narrators are consistent. Tlieii primary 
source are the narrations of'Abdullah ibn Mas'ud who state.*? that 
die hands were raised at the initial takbir only, and not repeated at 
any other time in the prayer. All reports from him explain the same 
race ice. 

Weakness of Abdullah ibn * Umars Narrations 

Now we come to the issue of the narrations of Abdullah ibn 'Umar, 
whicli are normally quoted by those who claim that the Messenger 
Irequemly raised his hands in salat It is well known that Imam Malik 
received many narrations from 'Abdullah ibn ‘Umar 4^* In feet, his 
lamoiis chain of transmission, which runs through Nafi' to Abdtillah 
ihn ‘Umar 4 ^, is known as "the golden chain'' [silsilat ai-dhalyab\. 
I lowever, in this issue, Imam Malik did not base his opinion on these 
narrations, but rather adopted the narrations of Ibn Mas‘ud 4^ instead, 
and gave preference to the practice \taamu!\ of the people of Madina, 
which was to mise the hands at the initial takbir owXy, 

Second, Ihn Abi Shayba and Imam Tahawi have related another 
hadith of Ibn 'Umar rhrough Mujahid, in which there Is also no 
mention of raising ihe hands. If this was a constant practice of the 
Messenger then why is it not mentioned in this narration? 



FIQH AL-IMAM 

Furthermoie, dtKoiigli there ;tre many hadichs of Ibii 'Umar 4^ 
regard tug the raising of the hands, there ai^e many inconsistencies 
found in them. Such confusion in the reports of a narrator will not 
allow his narrations to be adopted in the presence of other reports that 
are more precise and consistent. For example^ in one of his nairatiojis, 
which is mentioned in ImamTahawis Mmhkiial-athar^ it states that 
the h a lids were raised at every movement of the prayetj whereas in 
his other narrations, this is not mentioned. 

The Hadiths on not lUvtsiNC the Hands 

We will now present the narrations of various CompanioiiSt including 
those of Ihn "Umar 4^, which stare thar the Messenger raised his 
hands for the opening fjf//^j^ironly. 

7he Hadiths of*AhdulLth ihn Masud ^ 
l. Alqania reports that 

VVbduIlah ihn MasVd ^ said: “Should 1 not demonstrate die prayer 
of the Messenger of Allah for you?” He performed the prayer, and did 
not raise his hands except at the hiitiai fakhir {Snaan ai-Virmidhi 1:59, 
Sunan nl-Nasdi Sumin Abi DawudiwvSi. 

Imam Tirmidhi classifies this hadith as sound [hasan\. "Ailama ibn 
Hazm classifies it as rigorously authenticated [sahth] {al-Muhalk 
and ‘Allama Ahmad Muhammad Shakir, rejecting the criticism of 
some schoUi^, writes in his commentary Sunan al-Tinnidin: 

This hadith has been auihendcaccd by Ibn Hazm and other hadith mas¬ 
ters \huffaz\^ and whatever has been stated about it containing defects 
is incorreet. 

It is mentioned in the al-Jawhar al-nnqi that its narrators are chose 
Sahih Muslim {Tld ai-sunun 3:45). 

z. Alqama reports that 

"Abdullah ibn Masud ^ asked: ""Should I not inform you of Alkhs 
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Messengers ^ prayei?" He stood up and raised lus hands at the otitsct 
and did not do so again {Sunan aHNasdi 1:15^^, Via ai-smtan 5:48). 

q "Alqama narrates from "Abdullah ibn Mas'ud 4^: 

The Messenger of Allah Ss would raise iiis liands at die opening takhin 
then would not raise them again {Sharh Maani l-athsr 

4. "Abdullah ibn Masud 4w rdaresi 

I prayed with the Messenger of Allah Abu bakr, and "Umar 'lliey 
did not raise dieir hands except ar the beginning of prayer {Nash al-raya 
l:52^S, Majma'ai-zawdid irioi). 

Jtidging from the above hadiths, it cun be concluded quite easily 
that the Messenger ^ did not mise his hands regularly during the 
course of prayer. Ibn Mas ud, "Ali 4^? and other Companions would 
never have narrated such reports had they observed the Messenger 
of Allah ^ and the Caliphs [Khukfa*] regularly raising their hands? 
!l has also been observed that all the narrations of Ibn Mas"ud 4^ 
itie consistent in that they relate the hands being raised only at the 
beginning of prayer and not at any other instance. 

ihe Hadiths of Ahdidlah ibn 'Umar ^ 

I be following narrations of Ibn 'Umar 4^ speak of the hands being 
raised at the opening takbironly, 

<j. Salim reports that his father (Ihn 'Umar 4fe.) said: 

1 observed thar when the Messenger of Allah would begin liis prayer, 
he would raise his hands while levelling them: some say at shoulder level. 
Thereafter, he would not raise diem again before the bowing or after it. 
Some have added that he would not raise them benvecti the two prostra¬ 
tions [sujudl cither" {Sahib Ibn Aimna 2:90 U). 

hs this narration, Ibn ‘UmarJfes actuaJly confirms that the Messenger of 
Allah 0 did not raise his hands at the time 0 f ruku\ Imam Huniaydl, 
die shaykh [teacher] of Imam Bukhari, has also reported this very 
ludith through his own chain, which is one of the most reliable 
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chains (Musi^ad fd-Hurmiydi 2:277). It's an agreed upon fact that al! 
of ilie hadiths of Sahih Ibn ^Auidnct^ where this hadith is found, are 
rigorously aurhenricatetl [iahth]. 

6. Sal ini reports from his father that the Messenger of Allah ^ 
would raise his haiids to shoulder level when beginning die prayer 
{dl-Mudawwmmtnl-’kubm 2:71 U). Imam Malik lejected mf di-yaddyn 
at the time of bowing due to this hadidin 

7. Abdullah tbn Abbas and Ibn ‘Umar 4^ report that the Messenger 
of Allah said: 

fhe Jiaiids arc to be raised ai seven instances: at the beginning of prayer, 
when setting sight on the House of Allah, at Safa, Marwa, Arafat, 
Muzdalifa, and when saluting the [black) stone {Nmh ai-r&yn 

In this hadithj there is no mention of the hands being raised at the 
time of bowing [ruku\. 

IJye Hiidiths ofjabir ibn Samum ^ 

8 . Jabir ibn Samura narrates: 

The Messenger of Allah approached us atui remarked^ ‘'Why Is it that 
I see you raising your hands'; as though they arc the tails of restive horses? 
Remain calm in pTi^ycr"{SdbibMmlJm Sufidn/d-Na^di 1:176, Sutidfi 
Ahf Daurud 1 : 150 }. 

In this hadich, the Messenger ^ prohibits the raising of the hands 
while performing prayer. Ihis could only mean at the time of bow- 
hig, prostration, and the like. It cannot be considered prohibited to 
raise them when proclaiming the opening takhivy since the raising 
of the hands at that time is not considered to be inside the prayer 
and, as such, dt>es not interfere with the calmness recommended in 
the miat. 

.Some scholars however assert that this hadith is regarding the 
prohibition of raising the hands while making salam at the end of 
sakt. ’11ns Is a misconception cliat has probably risen from an other 
similar hadith regarding sdkm, which states: 
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Whenever we prayed witii the Messenger of Allali we would say, 'ai- 
siikmu 'akyknm ton rnbmatuUnlh iil-saLtmu \tbiykum wa i'shmatalkh, 
and we would gesture with our hands towards our sides. The Messenger 
asked, “What arc you gesturing towards with your hands, as though 
rlicy are the tails of restive horses? It is sufhcienr for you to leave your 
hands on your Ups and make saUm to your brother on your right and 
left” {Sahih Muslim 1:181). 

I his misconception may have occurred becauseof a statement in both 
I i.ii rations mentioiiEng raising ci:te haitds ‘as thougli they were the tails 
td restive horsesf*^ Tliis may have lead some scholars to conclude that 
[Toth narrations arc concerning one and the same incident [i.e. the 
r.using of the hands while saying Si? Arm]. However, if both narrations 
.lie analyzed and the circumstances of each invcstigaccd, it is evident, 
ttfsha Ali/ih, that both are conccriiing two different and separate 
mcidents. Some of these differences are highlighted below: 

(a) In the fi rst hadith (Jabir ibn Samuras narration), it states 
I hat the Companions were engrassed in their own prayers when the 
fVk.sscngcr ^ addressed them. Ilic second hadith mentions that they 
wem performing prayer behind Allah s Messenger after which he 
.iddress^^d them, 

lb) The first hadith states that the Messenger ^ prohibited them 
trom “raising their hands during prayer/ and in the second hadith 
he prohibited them from ‘‘gesturing to the right and left with their 
Irmds when making 

[r) In the first hadith, the Messenger of Allah also instructed them 
Hi exercise calmness in prayer after prohibiting them from raising 
dicir hands, whereas in the second one he only insmicrcd them on 
lu>w to properly perform the sakm. 

(d) In the first hadith, the Messenger uses the words “in prayer” 
whereas salam is made at the end of prayer. This means the hadith is 
lOMcerning observing calmness throughout the prayer, and not just 
.11 ihc time of making saUm. 
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(e) If the first hatiith were taken for a moment to be referring ro I 
calmness during it would then mean chat remaining calm ■ 

in the prayer itself, when bowing for example, would be even more I 
important. U raising of the hands duri ng salam is prohibited, it would I 
more conclusively be prohibited diroughout the prayer. I 

7 he Hadith of Abdullah ihn Abbas ^ 1 

9. Abdullah ihn Abbas reports chat the Messenger of Allah I 

said; I 

The hands should nor he raised cxccpi: ai seven instances: ai rhe beginning I 
of prayer, when entering die Masjid nhHaracn [“die Sanctified Madid"] I 
and setting sight on the House of Allah, when standing on Safa, Marwa, I 
and when standing \yaqifii\ with the pilgrims in Arafat, and at Mrrzdalifa I 
{Nosh ab^ya 1:290 U, Mu*jnm abTabdrani U). ■ 

10. Abdullah ibn Abbas idso narrates: I 

The hands should not be raised except at seven instances: when beginning r 

the ptayen wheti setting siglii on the House of Allah, at Safa, Marwa, J 

Arafai, Moi^dalifa, and when pelting ^Xy^ja^namt [stone pillars representing f 

the Satan at Mina] {Musamtaf [hi Abi Shayba U237). I 

The Hadiths of Bara ibn Azlh 4® fl 

n. fbii Abi I^yla reports that he heard Bara' narrace to a group of I 
people, among whom was Kad> ihn 'Ujra f 

I observed the Messenger of Akh raise his hands at the initial iakbir I 
when beginning the prayer (Daraqufni 1:295). 1 

It is menrioued in the Mtuantraf q( Ibn Abi Shayba that Ibn Abi I 

Liyla wa^ also known not to raise his hands [except at the initial i 

tahhir] (1:257). I 

12. Bara ibn Azjb 4b narrates that I 

when the Messenger of Allah would begin the piayer* he would raise % 
his hands up 10 his ears, then not do so again. t 
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One version of thk narration adds: "only once” (i.e. he would raise 
them only once), and another adds: 'hhen he would not raise them 
again until completing the prayeri' {Musannaf Ibn Abi Shayba I:^36, 
SunanAbi Dawud 1:109 U). 

This further clarifies that the Messenger of Allah only raised his 
hands at the beginning of the salat* Like these narrations, there are 
countless others which inform us that the hands were not regularly 
raised beyond the first takbtr. For those seeking further clatification, 
additional narracions and commentary can he found in the following 
books: Nasbal-rayaQ^^hXhm^ Zayla^i, ^\^%<[^-^\ 6 ^Awjazai-masaliko^ 
Shaykh Zakariyya Khan del wi 1:202-210, and Fin ai-sunan of Shay kh 
Zafar 'Uthmani 

The CoMPANiOfNrs and Followers on This Issue 
t. Aswad reports: 

I performed prayer with "Umar 4b, and he raised his hands only when 
heginniiig the prayer" {Musannaf Ibn Ah Shaybu 1:237). 

%y Abd aLMalik states: 

I observed that Sha"bi, Ibrahim al-Nakh ay, and Abu Ishaq did noc raise 
their hands except at the beginniiig of the prayer’^ {Musannaf Ibn Ah 
Shayba 1:237), 

j. Asim Ibn Kulayb reports from his father, who was a companion 
of‘AJi ibn Abi Talib 4^, chat 

Ah 49 would raise bis hands only at the inicial takhrw\\tn beginning 
his prayer; rbcrcafter, lie would not raise them again ai any other place 
in the |>rayer iMuu/atm Imam Muhammad ^^4., Musannaf Ibn Abi Shayba 
1:236), 

y Ibrahim al-NiikJiky reports that 

Abdullah ihn Mas ud would raise his bands at the begiiinii^g of the 
prayer, then would not raise them again {Musannaf fbn Abi Shayba 
1.256), 
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5. Mujahid reports: 

I did not see ‘Umar raise \\h hands except at the beginning of prayer 
{MtifannaJ Ihn Abi Shayba m}6). 

The narrators of rhis hadith are those from whom [mam Bukhari has 
related in Ids Kitab [see Sahih al-Bukban 1:725]. 

6. Imam Malik reports chat 

Na*im ihn V\bdilhh al-Mujinir and Abu ja'faral-Qari informed him that 
Abu Htiniyra ^ woidd lead dicm in prayer, l ie would $uy the takbir 
every time he moved from one posture to anotliciv and ■would raise his 
hands wlien saying the rakhir at the bcgEivning of the prayer {Muu/aua 
/mam MuhammaA 90). 

7. Abu Ishaq reports that 

the companions of 'Abdullah ibn Mas ud and All 4* would not raise 
their hands except at die beginning of prayer. Waki^ confirms that they 
[the companions] would not raise them thereafter (Musanmf /bn Abi 
Shayba 1:236). 

K. Tsma*it reports thac 

Qays would raise his hands when encei ing itito prayer> after which he 
would not raise them [»gainj {Mustinnaflbn Abi S/yayba 1:136). 

Hie narrator Qays has the honor of transmitting from all ten of the 
Companions who were given glad tidings of Paradise by the Messenger 
of Allah ^ in one sitting ["asham mubashshur^], 

9. It is reported from Aswad and Alqama that 

they would raise their hands when beginning the prayer, after which they 
would not raise them again {Musannuflbn Abi S/yaybd 1:137)^ 

10. Sufyan ibn Muslim al-Juhani reports that 

rbn Abi Layla would raise Ins hands at the beginning [of prayer] when 
saying the ta/^hir. 

11. It is repoited from Khaythama and Ibrahim al-Nakh‘ay that they 
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would only misc their hands at the beginning of prayer {Mmannaf 
/bn Abi Shayba 1:236). 

12. It is reported regarding Sha‘bi that he would raise his hands at 
the initial ta/t/yir [only], then would not do so again {Mmannaflhn 
Abi Shayba 1:236). 

13. Abu Bakr ibn Ayash reports: 

1 have never seen a jurist do such a [hing, Le, raising the hands ac any 
point other than at the initial takbir {Sfiarh /da'ani i-at/iar r:i2S). 

I Icre are the likes of Abu Bakr. ‘Umar, All, Ibn MasW, Ibn ‘Umar, 
Abu Hiirayra, and many other Ckimpanions followed by Sha‘bi, 
Ibrahim abNakh'ay, Abu Ishaq, Qays* Aswad, Alqama, and Ibn Abi 
Layla, all from the Followers—they were reported to have not raised 
their hands except at the initial takbir. It is quite dear that they would 
not have omitted the “raising of the hands” at rhe time of bowings 
had h been the regular practice of the Messenger of Allah 

OxiibR Reasons Foa not Raising the Hands 

(j) Nor raising the hands beyond the opening takbir is most in con¬ 
formance with the Holy Qur'an. Allah ^ says, 

“Successful Indeed are rhe believers, those who humlde tliemsdvcs 
[khm/yiun\ in dicir prayers” (al-Qur an 23:2). 

I he word khusha means humility and humbleness. Similarly, in 
another verse Allah says, 

“Stand before Allah in a devout frame of mind [qatthinX' (abQur an 
2:23s). 

I'rom these verses, it is iindcrsrood that both humility and calmness 
.lie required in salat. Ibe Messenger prohibited the raising of c]:ie 
hands daring prayer (as in hadich 8, p. iq 6) because it interfered with 
die maintenance of humility and calmness in it. Nor raising the hands 
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SO frequently will help achieve the peace, tranquillity, and devotion 
encouraged by Allah '3!^ in the Qur an. 

Fiirchennore, according to the principles of hadith {ttsulai-hadith\^ 
when some hadichs arc in apparent conflict with others—as in this 
case—those most in conformance with the Qur an will be regarded 
as more superior. 

(i) Raising the hands at the opening uikhir is a sumia by consensus, 
and raising them before and after bowing is wlicre die difFerence of 
opinion lies. Raising the hands beyond these two instances is unani¬ 
mously viewed as not being sunna. Now let us determine whether the 
takhir^x the time of descending into ra^/Zand the tdsmf [idmd^illahu 
limun hamidah] when returning from it, are similar to the opening 
takbirov to the takbin at other instances in the prayer. 

They arc not similar to the opening takbir because the opening 
takhir is an integral [rukd\ of mlat, whereas the takbir and the tasmi' 
for ruku zic suurta. The takbh^ at all other instances in the prayer, 
however, are also mnna and the hands are not raised when saying 
them. Since the mkblrzm^ bowing resemble these other 

uikbirs in their being mnnu, it should follow that the hands should 
not be raised at the time of bowing either, as they are not raised for 
these ocher takbin. 

(3) Since there are two types o^ hadiths found—those which state the 
hands were raised when bowing and those which state on the con¬ 
trary—it is important to find out which practice abrogated the other. 
Whenever an abrogation [tiaskh] occurred regarding any particular 
action of prayer, It was always regartling an action thar was Initially 
commanded and practised. Nonexistent practices were not abrogated. 
For instance, in the earlier period of Islam, it was permissible to talk 
and move around during prayer. Bodi of these actions were later 
prohibited and no longer remain valid. This is whar abrngation isi 
when a practice Is cancelled after having been existent. 

We cannot say that something which was never practised to begin 
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with, became abrogated by an injuncrioi’t commanding its perfoi- 
inance. That would just he considered a new command* Similarly, 
it should be understood here that raising the hands ar the time of 
bowing, while being Initially allowed, w^as later abrogated, just as the 
I ianafis have said* 

(4) The narrations on this issue arc of two types. There are those 
which outline the method of the Messengers prayer and whether 
he raised his hands or not. Many differences are found in these nar¬ 
rations. Some state chat the Messenger ^ raised his hands at every 
titkbhi wliereas others state that lie raised them for the initial takbir 
only and so forth. 

The second type of narrations arc those in which the Messenger ^ 
issues direct commands about raising the hands in prayer. Unlike the 
first category, there is no confusion or inconsistency found in rliesc 
narrations. Tlicy ail mention that the Messenger ^ prohibited the 
raising of the hands in prayer. For instance, hadich 8 above (p, 106) 
clearly prohibits the raising of the hands while engrossed In prayer. 
According to the principles of hadith \uiuiitl~hadith\^ the narrations 
which contradict each other will be rejected, and those which are 
consistent will be accepted. Hence, since the hadiths of the second 
category are very consistent in their prohibition of raising the hands, 
(bey will be preferred over the first category, which are inconsistent* 

(5) llie narrators of the hadiths who, like Abdullah ibn ‘Umar 
mention the Messenger raising his hands at the time of bowing, 
have themselves been reported to have not raised their hands* However, 
ihe primary narrator of the hadiths whicli mention the Messenger ^ 
.IS having not raised his hands, is Abdullah ibn Masfod He has 
not been reported to have adopted any method besides what is men- 
lioncd in his narrations, Tliis means that Ibn MasW’s hadiths hold 
a .stronger position in diis issue, since, according to the principles of 
hadich [uiul ai-hadith]i the narrarions of a narrator whose personal 
piactjce contradicts his narrations are usually not accepted. 
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(6) Tlios^e wJio narrated that the hands were not raised, were liighei 
ranking jurists [fiiqaha'] than those who narrated that it was a constant 
practice. For instance, it is well known that 'Abdullah ibn MasW4t 
was a greater jurist than Abdullah ibn 'Umar and Ibn Mas'ud^s 
students* Alqama and Aswad* were greater jurists than Nafi'* who 
reporred from Ibn *Umar 4*- Hence, according to the principles of 
hadlrh [ustd ai~hadith\i the narrations of Ibn Mas'ud Alqaina* and 
Aswad on this issue arc preferred over the narrations of Ibn 'Umar 
and his students* due to their status in jurisprudence \fiqh]. 

(7) Since Ibn Mas ud was older than Ibn "^Umar he had more 
opportunicy to stand in the first row closer to the Messenger giV' 
ing him a closer view of the Messengers prayer. Ibn ‘Umar due 
CO his young age* would nor stand in the front rows, Hence^ Ibn 
Mas ud s narrations will be regarded as scronger than Ibn 'Umars 
in this issue. 

Besides this* Ibn Masud 4^ enjoyed a very close relationship with 
the Messenger Allama Dhahabi* dc,scrihing the status of Ibn 
Mas ud 4^1 writes: 

AbduNah ibn MasutI 4-* the learned leader [fd-mam ^i-rdbbtmt\, Abu 
Abd al'Rahman Abdullah ibn Uinnu Ahd ahHutlhalt; Companion ami 
personal servant of the Messenger among the first to embi aee Islam; 
among die veterans of [he battle of Badr; among the expert jurists and 
teachers of the Quran; among those who strove 10 convey jiiie words of 
the Messenger ^1 very aceuratcly; extremely scrupulous in [his] narra¬ 
tions; and one who would admonish his students upon their negligence 
in recording the exact words (of the Messenger [Due to extreme 

caution] he would narrate very little [himself]_ His scudenis would 

not give preference to any Companion over him.... Surely he was from 
among the leading Companions* chc bearers of sacred Nnow]edge, and 
the exemplars [a'imfRa] oigukhne^ {Tadhkir/it /d-huffaz)^ 

Imam lahawi relates a very interesting incidenr: 

Mughira ibn Muqsim reports, "1 mentioned to Ibrahim ahNakh ay the 
hadith of Wail ibn Hujr4 regarding the Messenger of Allah raising 
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his hands before and after bowing.'' Ibrahim said, 'df Wa'il has seen the 
Messenger raising his hands once, then Ibn Mas'ud 4 has seen him 
fifty rimes not raising them” {Sharh Maani *l-athar). 

‘Urwa ibn Mutra stated: 

When I entered the masjid [mosque] of Hadhramaut, i heard Alqaina 
ibn Wa’il narrate from his father that the Messenger ^ would raise his 
hands before and after rhe bowing posture. I me lit toned this to Ibrahim 
akNakh'ay who responded angrily, “Is Wa'il ibn Hujr the only one to 
have seen the Messenger i^? Did not Ibn Mas'ud 4 and Ills companions 
also set him?'^ {Mutoatta Imam Muhammad <^l). 

(8) One other reason for noi raising the hands at the time of bowing 
Is that we find all of the various invocations of prayer accompanied 
by a specific body morion. For instance, there Is before bowing 
and tmmi* when returning from it, and likewise;, when descending 
into the prostration there is a takhir Since there was no accompany¬ 
ing body motion for the beginning and ending of prayer, raLdng the 
hands was allocated for the opening takbir, and the turning of the 
head for taslim [salamt]. Now, if the hands are also to be raised at 
the time of bowing, then the takhir and tasmt that time will be 
accompanied by two actions (i.c. bowing down and raising the hands) 
and in turn contradict the standard of having only one motion for 
every invocation. 

Conclusion 

I he hadiths, which mention that the hands were raised at the time 
of bowing, do not constitute sufficient evidence to establish that the 
raising of the hands remained a permanent practice of the Messenger 
Iherefore, raising the hands before and after bowing cannot be 
called a sunna mustamirra, or “a permanent or continuous practice 
of the Messenger due to the many authentic narrations wliicli 
.Slate that the hands were never raised after tlie opening takbir. Tlie 
[u act ice of the rightly guided Caliphs {Khulafa rashidun] and many 
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of rhe prominent Companions was also to not raise them^ and hadith 
8 (p. io6) actually prohibits raising them. All of these points indicate 
that raising the hat^ds when bowing is a funna matruka, or *"an earlier 
practice t>f Allah’s Messenger which he later abandonedf^ hence, 
It would be sunrm and more preferable nor to raise the J^tands before 
and after bowing. 

'lb expound further, the Hanahs do acknowledge that the 
Messenger ^ raised his hands at the various Instances in the s^Iai that 
are outlined in the hadiths; however, they recognize this as a temporary 
practice. It was only at the time of the opening t/thbir that he raised 
them regularly. Not a single narration is found from those presented 
by group one which establishes that the hands were raised by the 
Messenger on a permaneiic basis before and after bowing. 

One naiTarion of Ibn 'Uniat which is sometimes mencloncd, 
ends wlclt the words, “Thus, this reinaincd the practice of Allahs 
Messenger ^ in prayer until he met with Allah This narration 
however is either extremely weak or fabricated due to It containing 
Tsma ibn Muhammad in its chain of narrators. This narrator has been 
described as follows: (a) Yahya ibn Ma'hi calls him a “flagrant liar 
[kadhdhah] who fabricates hadithsi*^ (b) 'Uqayli states, “He narrates 
nonsense from reliable narrators’ {Mizan al-t tidal (c) Ibn Adi 
states, “None of his narrations are free from defect*" {Mizan al-Vtidai 
2:582). 

It also contains another narrator, Abd al-Rahman ibn Quraysh. 
who has also been criticized and called a fabricator (Mizan aid‘tidal 
2:582). 

Hence, all the hadiths which have been brought forth as evidence 
by group one, only mention that the Messenger ^ raised his hands 
at the time of bowing, just a.s some hadiths also explain that he raised 
them at various other instances as well. None of these hadiths, however, 
state that these additional raises were a constant and lifelong practice 
of the Messenger 
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Sitting in Prayer: Tawarruk or IJiirash? 

One. OTiitu isscfe that lias become quite popular today is that of deter- 
mining the exact way one should sit in the ifada or “sitting posture” 
of prayer. The abundant treasures of hadiths outline two different 
tnethods the Messenger of Allah ^ used for his sitting posture. Some 
liadiths indicate that the Messenger ^ sat In the tawarruk position, 
and other hadiths indicate chat he sat in the ifiirash position. Hence, 
we could gauge from this that the Messenger of Allah ^ at one time 
Of another during liis blessed life sat in botli of these positions. 

Ihe tawarruk position is when a person sits with the left posterior 
on the ground; his right foot placed veidcaliy with toes pointing 
towards the £jlbla; and the left foot on its side emerging from under 
iht right foot. 

Slightly different is the ifiirash position, whicli Is to place the left 
loot on its side and to sit on it; aitd to keep tlie right foot vertical, w!\ilc 
lasting on the bottom of the toes, turning them coward the iphla. 

The Various Opinions 

According to the Hanafis, the more superior and preferred method 
is that a person use the iflirash position in all sittings of the prayer. 

I lowever, though it Is not the preferred method, it would be 
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Tdwarruk or iftirnsh 


permissible^ in Uglic of rigorously authentic^ited [mhih] Kadirhs^ to 
sit in the tdivrtrriik position as well. 

Another group of scholars states that it is more preferable tor a 
person to use the tawarrttk position In all the sittings of the prayer A 
third group srarcs it is more preferable to use the ifiirnsh position in 
the first sitting and taumrmk tn the “final” one. Tins means that while 
performing a two r/ik*it wlrh one sitring at the end, a person wili 
use ilie kiwdvruk position in that sitting, since it is the “final" one. 
'The view of the fourth group is slightly diffeient from this, in that a 
person will use the iftirnsh position in the “first" sitting of every prayer 
and tiiwnrriih in the second, dhis means that a person performing a 
two rakn prayci with only one sitting, will sit in the ijiirmh position 
for that sitting, since it is the ^firsr" one; and if the snhu is a three 
or four rak^n onc^ then he will sit in the iftirnsh position for the first 
sitting and tawnrruk in the second sitting. 

llic diftcrence of opinion on this issue, however, is not a very serious 
one, as it is about determining which of the two valid and pernils- 
sible actions is more preferable. I he following section will outline 
the reasons why the Hanafi school has given preference to die ifiirash 
position, and k will also seek to clarify precisely svhen and why the 
Messenger # used tatonrruk. 


Thk Hadiths on IniMSH 

The Hanafis state that the Messenger for the greater part of his 
life, sat in the ifiirash position for all sittings of his prayer, and Imam 
Tirmidhi has stated It to he the practice of the majority of scholars. 
As for the few times the Messenger ^ did do tatomruk —as some 
nanations state—it was citlier due to his weakness and not being 
able to sit in ifiirrtsh in the latter part of his life, or it was merely to 
inform the Companions of its permissibility [b/tyamin It %jnwnz\,^'\^ 
following hadiths mention the Messenger’s use of ifiirnsh while 
sitting in the sakit. 
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L A‘isha sJtid, 

The Messenger of Allah would spread his left foot and keep the right 

one siditdirt^(Sfihih Mus/im 11195), 

1. Abdullah ibn 'Umar states In his narratit>n: 

It is a sumn of prayer that you keep your right foot standuig and fold 
the h'fi one (Sahih nh/Mh/iri mi^). 

dlie following hadiths will further clarify the posture illustrated in 
the above two i^arratlfjiis. 

3. Ibn ‘Umar ^ narrates that 

atiioiig die jwffwrf/jrof prjiyer is that you keep the right foot standing with 
the toes pointed towards the and [that you} sit on the left foot 

(Stifjnn nhiVa.vf'/ 1:173). 

4. Wa^il ibn Hujr 4^ said, 

I came to Madina to observe the Messenger of All ah s ^ prayer. Wficn he 
sat for taskahhud^ he spread his left foot and kept the right one standing 
ith iirmuihi 1165). 

Imam Tirmidhi reports this to be a rigorously authenticated [snhih] 
liadith, and then states that tliis was the pmcticc of the majority of the 
learned scholars and is the view ofSufyan al-'lTiawri, Ibn al-Mubarak, 
and the people of Kufa, 

All of these hadiths speak of the ifiirmh posuion being genci-ally 
used by the Messenger i^, and do not imply that he sat in any other 
jiosiiion. Ihis means It was a common practice for him to sit tn the 
ifttrash position. One objection raised here by the second group 
(mentioned above) is that these hadiths only refer to the sitting 
[losture of the first sitting and not the second. Hence, according to 
iliem, a person should only sit in iftirnsh in the first sitting and use 
tnummik in the second sitting, Ihis objection however is not a valid 
one, becatise of Wa’il ibn Hujfs above statement: 

I came to Madina [especially] to observe the Messengers prayer. 
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Tills means i:hac his main purpose of visiting the Messenger of Allah ^ 
was to observe how he prayed. So, for Wa^il ibn Hnjr 4^ c(> specifically 
mentjoii ijiirash as the only sitting posture used by the Messenger 
and not mention any other sitting methocb informs us that this 
Companion only observed the Messenger using ijiimsh in all the 
sittings of the prayer. 

5. Abu Huimyd al-Sa idi said> 

[...] ihe]i, when he [ihc Messenger sat for mshahhifd^ he spread his 
[eft foot and raised the right one on its icies^ and recited the tmhuhbitd 
{Sbftrh Madni 'l-atbar 

Abu Humayd has related this hadith in a totally general context as 
well> and does not mention whether or not this posture is restricted 
to the first sitting only. 

6 . One narration of Abu Wa^il states: 

When he [the Messenger sat for mhahhttAy he spread his left foot 
aiul sat on ii, then began m supplicate raising his index finger {Shurh 
itajg). 

This hadith describes the Messenger to be sitting in ifilrash wliiJc 
making the supplication after tash^hhud. Tlacreforc, since it is quite 
obvious that the supplication [dtid] is usually made in the final sit- 
ling of ihe prayer, It lias also been concluded from this hadith that 
the Messenger used ijiirdsh in the final sitting, 

7. Ibrahim narrates chat 

when the Messenger ^ would sit during his prayer, fie woiikl sprea^l his 
left foot, until the above surface of the foot had become dark [through 
silling constaiuly in this posirion) {Sunmt Abi Daumd^. 

8 . Sanuira ^ said, 

Tlie Messenger ^ forbade sirring on the ground with the knees drawn 
up [iq'd] and tfumnnk {Stmifn ai-Bitybaqb tfl-Muititdrak). 


Tawarruk or Iftiraih 

From all of the above hadiths, we can infer that the Messenger of 
Allah ^ mostly sat in the ifiimsh position, which clearly indicates cliat 
it hi and therefore the pieferred posture for sitting. 

Some scholars have stated one other reason for the preference of 
ijiirash over uiwarruk. They say ijtirash is slightly more dllEcult than 
tawaniik, and the more difficult a form of worship is the more reward 
it entails. 'A’isha relates that the Messenger of Allah sald^ 

The reward is in proportion! to the hardship (you nEidtriakc] {Sahih ah 
Bifkharb Muslim). 

h was mentioned at the beginning of ihis chapter that accord¬ 
ing to some narrations, the Messenger also sat in lawanttk. flic 
following section deals wkh the hadiths on latoan^uk and provides 
insight into the masons why the Messenger ^ sometimes sat in this 
position, even theuigh his usual practice was of ijiirash. The 1 lanafi 
scholars have offered many explanations as to why he sometimes sat 
in taioarntk. 

The Hadiths on Tawahruk 

I, It is narrated from Yahya ihn Sa'id that 

Qasim ibn Muhammad demonstrated for them the method of sitting [in 
prayer]. He raised die right foot and spread the left one, then sat with his 
left po.scerior [on the ground] and did noi sti on his foot. He then said, 
"Abdullah, son of'Abdullah ibn 'Umar 1^, demonsuateil ii this way for 
me and informed me diat his fuher, Ibn ‘Umar .i#, would [also) sit iu 
this lashioir {Sharh Madui *haihat 

Ihis hadith is used as evidence by ihose who claim that the Messenger 
generally .sat in the mmrrak position, and liy it they also attempt 
to prove the superiority of this position. However, we will discover 
drat their claim is weak for a nujiiber of reasons: 

(a) Ibn ‘Umar .sat in tawntrith (as in the above hadith) only because 
he was experiencing some weakness in his legs and was unable to sic 
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in ififrmh. Ir is reported that he would sometimes sit an the tambhu, 
or cross-leggcdj posture as wdt, but would forbid others from doing 
so. llic following narration of'Abdullah ibn 'Umar explains thes 
in more detail; 

Abdullaiu son of AbdullLih thn ’Uniar would observe his father sitting 
cross-legged in prayer, hie stares,I aEstJ [cjtice] sat in that [wsuion while I 
was siill young, hiu niy father forbade me sayings 'It is a of prayer 
diat you raise your righr foot and spread the left one/ I remarked to him, 
'You sit in that position [i.e. crossdcgged]/ so he replitth ‘My logs do not 
support ine‘“ {Shitrh iVfnmii "i-athur 257-25 Snhib 

Ihis hadith dearly establishes that according to Ibn ‘Umar the 
surma and preferred way of sitting k in tlie ifihnsh positiom It was only 
due to weahnew in his legs that Ibn *Umar cotild not sit that way 
and eventuatly resorted to sitting in iau^amikaud, at times, in iarMu* 
[crtxss-legged). We can conclude from this that both the tarahhtt and 
tawarntk positions are secondary and alternative positions that arc 
used only when there is difficulty with sitting in ifiirash. 

(b) One other reason why this hadirh is imahle to stand as evidence 
against the narrations presetited by the Hanahs, is because It is a mere 
description of somebody s action [hadiih jiHi]. The I lanaha, on the 
other hand, have nanatians containing verbal commands [ahadith 
qawiiyya] for ifiirash hadith 1 and 3 above] i and a verbal cominand, 
according to one of the principles of hadith [usid ai-badith], takes 
precedence over a narration which describes only an action. 

2. Abu Humayd al-Saidi said. 

When the Messenger reached the final sEiiing \rak*a\, in which tlie 
prayer was to be completed, bespread his left foot and sat jhaning) on 
one side, hi iatt/armk {Sanan al-'Ilrtu/dbl i: 6 j). 

Tills is another hadith used by those who claim that tawarruk 
be used in the final sitting. Ihc Hanafis have explained the implica¬ 
tions of this hadith as follows: 


Tawarritk or If finish 

(a) 1 his was the posture adopted by the Messenger in h is fi nal days 
wdicn it became too difficult for him to sic in ifiirash. The Messenger 
^ himself mentioned in some narrations that he “had become heavy” 
due to advanced age. 

(b) Ab Li Humayd al-Sa^idi» the narrator of the hadith^ has also nar¬ 
rated on another occasion that the Mes-senger of Allah ^ sat in ifitrash 
only [reehadkh 5 above]. Hence, both of his narrations could be rec¬ 
onciled by stating that his first narration describes the Messengers ^ 
regular posmre, while this one highlights the Messengers ^ practice 
in his final years. 

(c) Another reason why the Messenger ^ occasionally sat in the 
mwarruk posture could have been to display the permisslbiliry of 
it [bayarmn li %j/twaz]y i*e. that it was not unlawful to sit that way. 
ihk means that the Messenger ^ used the UiwarTuk posture on a 
lew occasions to reach the Companions that it was a permissible and 
alternate way ol sitting if the need arose. 

['lom the above points, we gather that the tmuitmik posture was 
used by the Messenger of Allah ^ mostly in his final years, due to 
weakness in his legs which prevented him from sitting in the iftlrash 
position. If any hadith describes tlie Messenger ^ as having used 
tawarruk prior to that, then it was simply to indicate the permissibil- 
it)' of it and not to indicate its preference over ifiinish or of it being 
his permanent practice^ 

Conclusion 

!3orh types of liadiflis are to be found in the bot^ks of hadith, i.e. those 
of ifL hnsh and those of tawarvak. Tlie Hanafis after studying them 
carehilly have concluded that the Messenger sat in both of these 
peysitions at one time or another. They arc both permissible and a 
person has the choice of sitting in either of the two positions during 
Ids prayer. However, since the Messenger ^ used the ifiirasb position 
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for most of his lifcj and it was his coriTtrmoiis practice (as the hadirhs 
of Ibn "Umar 4 ^ confimi), it would be mote virtuous and rewarding 
CO do the same and sit in the iftirash position. In the event of inability, 
cho recourse would be to sit in tawarnik. 

llie narratkins that mention tawnmik do not describe it as being 
a permanent practice of the Messenger ^ but rather only mention 
it as being a practice of his which he did to display ks permissibility 
[kayanan li ^-jawdz\\ or that he resorted ro it in the latter part of liis 
life due to his weakness and Inability to sk in ifiirash. In this way, the 
T lanahs liave managed to reconcile hetween tlie variotis narrations 
and provided suitable inrerpretations for them all. 
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The Sunna Prayer of Fajr 

The Messenghk op laid great emphasis on the sunna prayer 

of Fajrj saying, “It is more superior chan the world and everythh^g 
within it'' [Sahih Muslim 1:2^1)' Likewise, there are a number of 
narrations from which rhe importance of this sunm prayer can be 
understood. This means that a person should ensure that it is per¬ 
formed prior to the fard prayer, since no sunna prayer is permissible 
until after sunrise, once the^r;!^ prayer of Fajr is performed. 

So what is one ro do sfhe arrives late to the maspd for Fajr, and 
finds cl’ie congregational prayer about to begin or already In progress? 
On the one hand, he remembers the eniphiisis regarding the sunm 
prayer of Fajr, yer on the other, he knows the hadith of the Mc-S-Senger 
Stating that once the call to comntcnce 1 /;^^???^?] has been made, 
only the fard prayer shoLild be performed. 'Ihe Messenger of Allah 
^ said: 

Once ihe call ro commence [iqafna] is made for tlic prayer, there is no 
prayer except the Jard prayer \miikf.Hba\ {Sahib Mifslim 1:247). 

Ihe worshipper [mns/iUi] is unsure of what ro do in this situation. 
Should he hurry and perform the sunna [iraycr, then catch up with 
the hnam for the^rs^ prayer, or should he abandon the sunm prayer 
altogether and join in the congregation? Tiere is a diflFercnce of 
opinion ajuong the scholars on this issue. 

11 ^ 
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The Various Opinions 

One opinion chat it Is necessary for rhis person co immediately join 
the congregation for the fard prayer^ and that it is no longer permis¬ 
sible for him to perform prayer during the congregational 

fard prayer, just as is the ruling for other prayers. 

Imam Abu Haoifa and Imam Malik arc of the opinion dial ihc 
person should aitcmpt to perform his prayer, as long as lie 

thinks he can complete it quickly and join in y]\tfard prayer before 
it ends, i.e. even if he catches only the Iasi sitihig. This means that 
he must be confiJeiU of noi missing die congregation completely, 
otherwise he should leave performing the sunna and join the congre¬ 
gation; because, technically speaking, the congrcgationaiy^Wprayer 
is more important 

One point to remember, however, is that once die congregarional 
fardpvAyox begins, die summ prayer should not he performed where 
the main congregation is in progress* It should be performed outside 
rhe main prayer-hall {mnspd) area. 

Another view of some Hanah scholars Is ihat a person should only 
attempt to perform the sunmi prayer if be feels confident of acquir¬ 
ing at least one rak'a behind the hmm. 'Jhis means that he must be 
certain of catching up with the Imam before he stands up from the 
bowing [riiku] of the second raka of the fard. 

Tiis difference of opinion is only concerning the two-mkars funm 
of Fajr, and there is no controversy regarding the sunrta in other 
prayers. All the scholars are unanimous that once the congregarion 
for those prayers commences, no other sunna prayer Is permissible, 
because although the prayers in them arc imporranc, they arc 
nor as emphasized as the mnna of Fajr. Also, if a perst>n happens to 
miss the Uinua prayer of Zuhr for instance, he can make it up after 
the fard^ since it is not a prohibitexl rime for it. 


Ihe Sunna Prayer of Fajr 

Importance op the Sunna Prayer op Fajr 
I, *Ahsha i^said, 

11 ic Messenger t>rAllEtli was not as regular in any supererogatory 
pi aycr as he was in the xwo rakafs before fajr {Safdh MusUm !:x5i). 

2* A'ishii said, 

T tlid nol observe the Messenger of Allah ^ hasten towards atiysiijnercfoga- 
cory prayer as fast as he would co perfoini the two rakafs before 

Fajr (Sahih Muslim 1:151). 

3. ‘Aisha ^ reports that the Messenger of Allah ^ said, 

'ihc ovo [sumid] of Fajr are more superior than the world and 

evcrydusig wiiliin ii {Saln’h Muslim r:i5[). 

4. Ahsha reports that the Messenger of Allah said regarding the 
two \sisnrm] rak'ats at the break of dawn: 

Ihey are [nore beloved to me than the entire world {Sahih Muslim 

5. Ahu Hurayra narrates that the Messenger of Allah said, 

Dt> not abandon ihe sunna r/iJ&tffiof Fajr, even if horses trample over you 
(Sitnan Ahi Duumd i:i86* Athar al-sunau 1^2:^4). 

All the above hadiths explain the significance of and emphasis placed 
on the sunna prayer of Fajr. Since the sunna rak^ats of other prayers 
are nor as greatly emphasi/ed as the sunna tjf Fajr, tiiey are treated 
differently. 

T'iie Companions and Followers on This Issue 

I here are also many other rigorously authenticated hadkhs which 
confirm diat the Companions of the Messenger would attempt 
to complete their sunna prayer prior to joining the congregational 
fard prayer of Fajr if it had already commenced. 
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L JniamTahawi reports from NaB'i 

J wakentxi Ibn Umar 4 * for ihc f'ajr prayer^ while the jiraycr had already 
tommeiiccd. He a rose and performed the two rnk'nis [smma first] (Sharh 
Maatff l-iithar 

1 . Abu Ishaq says, 

Alitiullah Ibii A[>i Musa re[:ited to me from his father regarding tiic time 
Sa td ibn al-As called them. He h;i<l called Ahu Musa, MLiiihayfaj arnl 
Abdullah ibn Mas ud 4^^ Eiefoi'c the Fajr prayer. When they departed from 
liEin, the congregation had already begun, so 'Abdullah ibn Mas'iid ^ 
posirioned hiniselfliehiiid a pillar in the Wi?^«/and performed two mk'ats 
smwfi lirst, then joii\cd the congregation {Shitrh Maani Varlmr 1:374). 

3. Abu "Uihman al-Anauri reports: 

Ahtlullah ibn Abbas^ arrived while the was Icatling the Fajr prayer. 
Jiince Ibn Abbas had not yet performed the two mknts [surnta]^ he 
performed them beinnd the immn [i.e. separatelyb then joined In the 
congregation {Sharh *l-dthetr A,yy<0. 

4. Imam lahawi has [ran.smirtcd a report about Abu l-Darda' 

He would enter the mmpd while everybody would be in rows perform¬ 
ing tlic Fajr prayer. He would first perform his two rMits in a coriser of 
the maspd, then join everyone in the \fard\ \>rA.yt:t{Sharh Madni l-nthar 
^^ 375 )- 

5. Abu 'Uthman al-Nahdi says. 

We would arrive at [times to the mmjidvA\CK] 'Umar ibn al-Khattab 
[wss the Wirrm], not having performed the of Fajr. Umar 

^ would have already started tlie prayer, so we would first perforin our 
two Ttik ats at [lie rear of the Ptasjid, then join in the congregation {^Shurb 
Maani %mhar 

6. Abdullidi ihn Abi Musa ^ narrates: 

Abdullah ibn Masud ^ arrived wliile the imam was leading the Fajr 
prayer. He performed the iwo mkdts behind a pillar, as he had 

not yet performed them {MtmnnafAhdd-Razzaq 1:444). 
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7, Haritha ibn Mudrib narrates: 

AbdulUh Ibn Mas ud and Abu Musa ^ left Sa'id ibn al-'As [after visiting 
himh n he congregation [for Fajr] hat] just begun, so Ahdullah Ibn Ma.s'ud 
*4^ performed two fakds [stiftmi], then joined in the piaycr with everyone 
else. As for Aim Musa, he joined in the row [immediatclyl {Aiajattrtaf 
/bn Abi Shaybit 2:151). 

S. Abu ’i-Darda' 4 ^ would say regarding the sunna of Fajr, 

Yes, by Allah! If I ever enter [the masjid\ and find everyone in prayer, I 
proceed to a pillar of the perform two quicklyi then 1 

join the congregation and perform my Fajr with them {Musanmtf 'Abd 
ai-Rfiz^aq 1^443)' 

9. Abu ’l-Daida* 4*1 according to another report, states: 

I I sometimes] approach the people while they arc standing in rows per¬ 
forming Fajn 1 perform two mkats [suriri/t} then I join them {Musannaf 
Ihn Abi Shayba 2: 251). 

10. ft is reported regarding Ibn 'Umardfe: 

He would sometimes join in the congregation [tinmediately] and at other 
times he would first perform his two mk*ats at one side of the masjid 
{Mu$(wnaf Ibn Abi SImyba 2:251). 

iL xShidbi u at rates regnrdiiig Masruq: 

He entered the mnsjid to (in<l the people engaged in the Fajr prayer. Since 
he had not yet performed the tw'o mkdts he performetl them 

at one side, then joined the congregation in prayer {Musannnf Ihn Abi 
Sbaybit 2:151, MitSfimiafAbd dl-Razzaq 2:444), 

12. It is reported that Hasan aUBasri had instructed: 

When you enter the mdsjid and find thg imam in prayer and you have 
not yet performed the two rak ats of Fajr, perform them [first]; then join 
the imam [ni the fard prayer] {MmnnnafAbd afRazzaq 2:445, Sbarh 
Mdiini I-athar 1:376). 

dll CSC arc just .some of the many liadirhs which high! ighf the practice 
of the Companions and Followers, A great jurist \faeiih] like Abdullah 


128 


129 















fiqh al-imam 


ibn Mas ud as well as many other prominent Compiinfons, such as 
Abu l-Darda and Ihn Uniai' 4 iJt would first perform the v\Ni>-mk^ats 
mnna of Fajr and then proceed to join the main congregation. Hasan 
al-Basi i, aprominenr Follower [tubi'i] who rLtpiires no iiittoduccion, 
orders in clear words that the sttnmi pniyer be performed before join¬ 
ing the congregation. 

OtHEK ReASCJNS for the HaNAFT Oi>JN[ON 

(i) llie emphasis regardiiig the sunuii of Fajr is far greater than that 
of any other swma prayer. It has been ordered that the sfmmi of Fajr 
be fxrrformcd even if there is a danger of horses trampling over the 
person. Dnc ro this emphasis, there should remain no doubt as to 
why the Hanafis excluded prayerofFajr from thccoiiimand 

of the hadith that informs us of oolyjkr^ prayers being permissible 
ojiec the congregation begins. 

U) It is sufvia ro make a lengthy reei ration of the Qn/an during the 
^Y/of Fajr. Hence, it is pos^sible that one could tjuickly perfoim his 
two mkatssunm first and then join in with the hmmi duritig the 
first raku. the second mka, or just before the tmam makes the sn/am. 
Tltis k normally dilficiilc in other prayers where a relatively shorter 

recitation is made and the number ol rak'ats recommended before 
tlicm is Rmr. 

(3) In the above hatlith, the cominantl regarding t!ic impermissihil- 
icy of any won-jhrd prayer at the time of congregation cannot be 
taken its a general command encompassing all prayers. If it was an 
absolutely general comiiiaiid, then it would also be prohibited fbt 
someone to perfotm the stmna prayer i n h is house once he was aware 
that the congregation had commencctl in the masjU However, many 
scholars have permitted that thesunm prayei be performed at home, 
even thougli the congregation may have already begun in the masjid. 
Consequently, this leaves no room to critici7.e the Hanafi school for 
excluding the wnnrfof Fajr from the prohibition. Many otlier schtdars 
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have also not taken the command to be an absolutely general one. 

(4) Fhe word been tiscd in the hadith ro describe the 

fkrd prayer. The general meaning of this word includes the missed 
[qada] prayers also, which indicates ihai it would be permissible to 
perform die missed players even after the congregation has bcgtiii. 
However, some scholars do not allow this. From this, it Is understood 
that the hadith beginning of chapter) is not taken literally, just 
as its command is not taken in a general sense. 

Alter mentioning these points, It could be concluded that the 
Hanafi scltool has reconciled both types of liadiths by saying that 
the person should only pci form the tunm prayer first if he focls he 
Can accjuire tlie congregational-^yf??^/prayer before it ends. Otherwise, 
he should enter immediately into the congregation with the imam. 
In this way, the person benefits by attaining the reward of the sumia 
prayer of Fajr and also the reward of perfoiiuing the fard salat in 
congregation. 

One More Pcmnt to Remember 

Ar times, some [Narrations are quoted which explicitly exempt the 
Faj r sitnua from the command of the hadith (which mentions the 
impermissibility of prayer once the congregational fa^d has 

commenced). Howevet, those narrations are usually weak, and have 
neither been used as a bask for the Hanafi position nor as evidence 
to prove the Hanafi opinion against other opinions. 

I.ikcwise, there are .some narrations which specifically indicate that 
the suuna rakkts ofFajr are included in the prohibition of the hadith. 
Ihe narrations mention details of a Companion confirming with the 
Messenger “Arc the sunna rakkts of Fajr also invalid If they arc 
performed after the congregation has begunllic Messenger ^ of 
Allah answers liim In the affirmative saying, "Yes! They are also invalid.'’ 
These narrailons, being even weaker than the others, will not stand 
as evidence to strengthen the other group’s opinion. 
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How Many Rak ‘ats in Witr? 

Wri k I IAS BKi-N noted to be one of the most complex issues of prayer. 
There are approximately seventeen aspects concerning the prayer 
around which [here He difFcrenccs of opinion. Ht>wevcr> in this chapter 
wc will focus mainly on the following three issues: (r) How many 
rak^ats is the witr prayer? (2) How many miarm in the witr prayer? (3) 
Is performing one rak'a sufficient for witr? 

ITere are numerous liadiths which report the number of rak'ats to 
be performed in witr. However, due to many inconsistencies found 
in them, it becomes very difficult to formubre an opinion that is In 
complete agreement with the literal meaning of each narration. It is 
therefore necessary to interpret some of these narrations in order to 
harmoni 7 jc their meaning with other similar narrations. 

In this chapter, various narrations on the wkr prayer will he ana¬ 
lyzed In depth in an attempt to establish those procedures of perform¬ 
ing witr that are most in conformance with the summ. 

L How Many Rak'at^ is the Wmi Prayer? 

Ibe first discussion is concerning the number of mk*ats that should 
he performed for witr. 
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The Various Opinions 

According ro Imam Shafi'i, i:^/i!rc(juEd be pcifonncxl in units of one, 
three, five, seven, nine, or even eleven He states in his book 

KiUtb tii-Umm that one tan be performed as witr, fiowever, 
'Allaina Qastabni relates in his commentary Sithih al-Bukharu 
Irshad at-sari, rhiu Qadi Abu * 1 -Tayyib was of the opinion that it 
is tmdesirable [m/tkmh] to perform just one raka for witr. (Irshad 
ai-sari 1 : 259 ) 

Qadi Abu l-Tayyib is regarded as one of tltc greatest scholars of 
Shafihjf^j^ and was also one of its main teachers in frat] during his 
time. He srudied under Imam Daraquinij and among his students 
were the likes of Khatib ah Baghdadi and Abu Isha<] al-Shira^i. 

Following this, there is a difference of opinion among the Shafihs 
as to how tlie rakat^o^ should be performed. One opinion is 
that during Ramadan, three should be performed with one 

set o^salams^ and in other months with two sets^—one in the second 
w^rfand the odier in the third. Another opinion states that one sec of 
saiams should be made if die witr is being performed in congregation, 
and two sets if it is being performed individually. 

The opinions of Imam Malik and Ahmad are similar to that of 
Imam Shaft i with jtist a few minor differences. The commentator of 
Sifrahsaada relates an opinion of Imam Ahmad which states that a 
Single rak a of witr is undesirable \makruh\. According to the Imam, 
a person must perform some rakats before pcrformijig the wiir, A 
similar opinion has been reported from Imam Maiik as well. He relates 
a hadith in his Miiwattaou the authority ofSa'd ihn Abi Waqt|as in 
which the C'ompaiiion is described as performing a single rak^a for 
udir. Following this narration, Imam Malik states: 

CDur practice is not based on diis, since ivitr [fn our opinion] is at leasi 

three rak*ats (Muwma Imam Malik 77). 

ITtc above review of opinions can be concluded as follows. 
According to Imam ^Shafih, Zi^fr^-can be performed In any number of 
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odd rak\its^ ranging from one to eleven. Imam Ahmads main and 
more popular view is that the itr/r? he performed as one rak'^a and the 
rak'ats performed prior to it be considered as qiyam at-lay I ox tahajjud 
[night-vigil prayer] (al-Mughit). Imam Maiik also does not recom¬ 
mend perfor:ntnga single rak^a for witr He recommends that at least 
three mkdts be performed. Imam Abu Hanifas opinion is simply 
that u/j//'should be performed as three cojuinuous rak'ats with two 
sittings—one in the second rak'a and the other in the third’—'with 
salams to be performed in rhe final sitting only. 

The Haditus on This Issue 

Before looking at the apparently conflicting hadiihs, we will first 
look at those hadtths which clearly sratc that consists of three 
rak ats. 

1. It is reported horn Abu Salaina that 

he asked "A^sha regarding ihe prayer of tlie Messenger of Allah ^ 
during f<amadan. She explained,"" Ihe Messenger of Allah ^ would not 
j>erfi>mi mt>a' than eleven mk'ats^ neither In Rnmadan nor am of it. He 
would fjerform four rak'ats, and do not ask of their beauty and Iciigdij 
followed by ainodier four, anti do i^oc ask of their beauty and lengdu after 
wliEcli he would perforni three Alsha continued, ""I asked, X) 

Messenger of Allah! Do you sleep before you perform replied, 

T) Al^haE My eyes sleep, but my heart does not'” (Sahih al-Rukkari 1:154, 
Sadih Mudim 1:254, Sanan ai-Nasdi 1:248, Siiaaa Abi Daumd 19^). 

hi this narration, Umm al-muminin [Mother of the Believers] Ahsha 
^ mentions that the witr prayer performed by Alialfs Me.sscngcr ^ 
consisted of three rakdts. 

2. Sa'd ibn Hisham ^ relates that 

Wisha ^ informed him that the Messenger of Allah did not make 
f/dams in tiic scctiiid rak a of wirr {Smian al-Nasal Muwatta Imam 

Muhammad 151), 
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3. Ihk narration has also been mentioned by Imam Hakim with a 
slight variation: 

I he Messenger of AJI ah would ntu tnake salarm in ihe firsi two n^kais 

of u/ifr (iti-Mtiitaiimk ii}o 4 )- 

Imam Hakim then states, “[Tliis Jiarration is] amhcntic according 
CO the conditions of Imam Bukhari and Muslim." Wllama Dhahabi 
agreed with him. 

4. The following is another variation of the above narration related 
by Imam Hakim: 

llic Messenger of Allah would perform three mkats af u/iiy making 
fiilams only ai rlie ciul (in the final mk*£i\, dhis was the praerioe of the 
Ix'ader of the Faithful 'Umar ibn al-Khartah and it is fron^ him that 
the people of Madina act^uired this practice {ni-Mitstaflmk 1:30^1). 

5. SaH ibn Hishatn ^ narrates: 

Flic Messenger of Albh after complering ihe 'Isha prayer, would emcr 
Ids home and perfortn two tAk*£tsst followed hy aOther two more lengthier 
than the first. Ihcreafccr, he woultl perform the wHr prayer without any 
interval in between fi.e. without $ahtfns in the second He would 

then perform two rak*itts sitting down widi the bowing and prostration 
also sitting down {MusfjadAhmud U). 

6 . Abdullah Ibn Qays narrates: 

I asked Aisha “How many mkWtfo^ li'jVrdid the Messenger of AlJali 
perform?” She replied, “Four with three, six wlrh three, or eight with 
three. He would not perform more than thirteen mkais for wiiror less 
than seven” (Surintt AH Dataud 1:200). 

In this hadith, the whole tnhajjtid prayer has been described as 
whereas in reality only three rak'ats were wun and the remaining 
four, six, or eight rakats were tahajjud. Ihis is the reason why Utnm 
ai-mu minin Aisha distinguished between the three rak'ati of witr 
and the various other mk'ats in the above narrations. 

7. Abd al-A^iz ibn Ji^rayj narrates: 
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I asked Aisha I'egarding the chapters the Messenger of Allah would 

recite in wkr. She replied, "He would recite %ibhih kma mbbik 
[Surat al-Ala] in the first ’Qulyifayyuha /-^u^rwwdSurat ahKafimn] 
in the second, and X^uihuwailahu fthad'\Swv 3 ii al-lkhlas] along with the 
'Muftmvftdhatayn [Surat al-Falaq atid akNas] in the third” {Smmn Abt 
Dmoud i:2oS, Smutn al- firmidhi 1:106, Ihn Majo liUl). 

Iinam TirmidliE has declared this hadlth to be sound [hasan}. 

1?. Imam Hakim has related a very similar narration from Ahsha 
through Amra bint Abd al-ILihman and has stated it as being in 
accordance with the strict conditions of both Imam Bukliari and 
Muslim. Aliama Dhahabi has also verified this by stating that the 
hadlth has been transmitted through a reliable chain of narrators 
(aiMimadiTtk 1:305). 

c), Mtihammad ibn All reports from his father, who narrates on the 
authority of his father, Abdullah ibn Abbas that 

the Messenger of Allah ^ rose at night, cleaned his teeth with a kwah 
[toorhstick], and performed two m^hrj: of prayer, [lien went back to sleep. 
He again rose, ustti rlie ffwd.^'and made wudu] and thereafter performed 
another t%vo rak'ati of prayer, [on and on] until he had completed six 
rakdu [in this manner]. He then performed three mk*ati Followed 
by two mk'm (Si^hih Muslitn 1:261, Sunan al-Nasui t:i49). 

10. Abduljab ibn Abbas has also reported the following narration 
regarding the Messengers prayer: 

During the night before dawn, the Messenger of Allah would perform 

eight [iahajjudl and three mkdu wkr, followed by two takdti 
{Sunao al-Nitsdi 1:249). 

n. Abdullah Ibn Abbas narrates: 

Ihe Messenger of Allah ^ would perform diree rakdts He would 
recite '*S{Mih isma mhbik [Surat abAla) in rhe first mkd ""Qw/ 

ydayyuho [kafirun' [Surat al-Kahrun] in rhe second, and ”Qui huiml- 
Idhu (Surat aldkhlas] in the third {Sumn dl-Tmmdhi 1:106, Sunan 
iihNasdi 1:249, Sumitt Ibn Mnja 82). 
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Nuinerous oiherCompanions in their narrations have also mentioned 
[he Messenger’s ^ recitation of these three iurati (chapters] during 
witr \v\ die above mt?nrion.cd order: 

(0 'Abd ibn Abza Bn Ahi Shayha 2:298). 

(i) Ubay ibn Ka b (MtisnnnnJIbn Ahi Shayha 2:300). 

(3) Ali ibn Abi Talib^ {^utinn fib rirntidhi 1:106). 

(4) Abduflah ibn Abi Awfa ^ {Mapmial-s&awaid 1:241 ^)- 

(5) Abdullah ibn U). 

(6) NnWn ibn ^ (Mnjmidah^wdid U). 

(7) Abu Hurayra ^ ni^znwuid U). 

(8) Abdullali ibii id--Z£iwdidv.i 4 ^ 

(9) 'Imran ibn Husayii ^ {MuumnafBn AhiShnyha 2:298) 

(ro) Abu Kliaythama thiough his bither MuWip ibn Khadij ^ 

{Majmd al-zaiudid 11241 VJ). 

Tlie narrations of thc-Ac Conipankins further support the opinion that 
w/>coniiisrs of three mkais. 

12. Tliabit al-buiiini reports that Anas ibn Malik addressed hiin 
saying: 

O Tliabit! lake this from me* for you will not hear u from anyone more 
trustworthy i\\im myself slnee I heard it from the Messenger td Allah 
who acquired it from Jihrif and Jibri! acquired it from Allah 
Hie Messenger of Allah performed rhe ‘Isha prayer while I was in his 
company, followed by six mknt$ during which he made at 
every second mkd rheneaftcri he performed rhjnec mknis ct^/rr w'irh saUms 
at ihe very end {Katus. al-ttnmmi 4:196 U). 

The gnenr historian and fiadith master Ibn Asakir Kas narrated this 
hadirh through a rdiabie chain. 
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From the above narrarions* a number of points arc derived: (r) it 
is established that wltr is three rakdti; and (2) iliai the three mkdts 
arc CO be performed rogecher and concluded with saLtms at the end 
of the third rakd 

The Companion^> and Foi.eowers on This Issue 

1. Miswar ibn Mahhrama reports: 

We finished burying Abu Bakr 4 !ifb when *Umar remembered [liar he 
had nor yet performed tvitr. He MOod up and we formed lows behind 
hisiu He lead us in diree mkatmid made itthiffis only at die end [eh the 
ihird rak'd\ {Mustmmtflbn Abi Shay ha 2:293 U* Mt4iarjmif'Ai?dabRazz^i^ 
3:20 LI), 

2. Ibrahim al-Nakh ay reports that 'Unw ibn al-Khatcab ^ said, 

I would not neglect the three rak^/tts of toitry even if I were to receive red 
camels in exchange {Muwatta Imam Mahamoutd J5o)h 

In those times red camels were considered valuable assets. 

3. Hasan al-Basri was informed that 

'Abdullah ibn 'Umar ^ would make saLtms in the second mk\i of win. 
Hasan ablkfri informed that 'Umarwas a greater juris i than [his son], 
and his practice was to say the takbir'Axxd stand up from the second rak*a 
[for the third wldiouL inakiiig sahtmA {al-Muskidrak 1:304). 

4. Makhul reports: 

'Umar ibn al-Khaiiab would perform three rak*ass of wur without 
saiams In between {Musannaf ibn Ahi Shay ha 2:295). 

5. Abdullah ibn Mas ud ^ says* 

The mkaSi of iwfr are three siinilar to the daytime win prayer (lx. Maglirib) 
[(Mutoaim Imam Mulmmmad 150+ Majma'‘ahzawatd 2:242 U)j. 

6 . Lbitihim al-Nakh ay reports that 'Abdullah ihn Mashid 4^ said, 
One rah a does not suffice for witr. {MuioiUm Imam Mnhasnssmd 150). 
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7. It IS reported from Anas 4® that 

wUr is Hi ret mkats {Mmannaflhn Ahi Shayha 1:293 ), 

8, Ab Li Mansur reports: 

I asked Ibn ‘Abbas regarding the niiimbci of mk'ats in witK Me replied^ 
'‘ ihree mkats'' [Sbnrh Ma'am %aihar), 

9h Ata reports that Abdullah ibn Abbas sard: 

Whr is similar to the Maghrib prayer {Muwatta Imam Muhammad 150), 

10. Hasan al-Ba$rI reports: 

Ubay ibn Ka‘b ^ would perform tlirec mk'ati for and would make 
saiams only at rhe cud of rbe third tak'a {Musamtaf 'Ahd ai-Razs^q 

11. Abu Ghalib reports that 

Ahu Uniama 4 * would perform three rak'ati for wiir {Musannaflbn Ahi 
Shay ha 1:194). 

II. Alqama, the student of Abdullah ibn Mas'ud 45^, reports that 
toUr is tliree mk'ats {Musanmf !hn Ahi Shayha 2:294). 

13. It Is reported that Ibrahim al-Nakh ay would say: 

"Hiere is no it'/Vr consisting of less than diree tak'ai,^ {Mmammf ibn Ahi 
Shiiyba 2:294). 

J4. Abu d-Zanad reports: 

"Umar ibri Abd, al-Azii designated the mk*atsQ^ wltrm he ilrrce based on 
the ruling of the jurists, with saiams to be made only at the end {Shark 
Ma'ani Vathar). 

ij. It is reported that Hasan al-Basri said: 

file Muslims have rc:ichcd a consensus concerning M/Z/rbeing three tak'au 
with saiams only at die end {Mnsamiaflhn Ahi Shayba 2:294). 

Ihe reason for quoiing the statements of so many Companions and 
Followers \tahi*in] is chat their opinions and practices hold a high 
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status in Islamic law. Whenever a conflict is found between rhe hadiths 
concerning a cerialn issue, the scholars turn to the actions and stare- 
menrs of the Companions to remedy that conflict. Tlie Companions 
undoubtedly possessed great insight into the reality of these issues, due 
to them being blessed with the dose company of the Messenger 
Tic scholars therefore hold their opinion In high regard and normally 
adopt those hadiths which conform to their practice. Likewise the 
opinions of the Followers are also regarded since they succeeded the 
Companions and were the hearers of their knowledge. 

Tlic more prominent Companions like Sayyidina 'Umarj 'Ali, 
Abdullah Ibn Mas'ud, Abdullah ibn ^Umar, Anas ibn Malikj Abdullah 
ibn Abbas, A'isha, Ubay ibn Ka^b, and Abu Umama all stated 
in clear terms that witr consists of rhree rakdts^ dbose who came 
after rhem, like Ibrahim aLNakliay, Akjama, Ahu Ishaq, Qiisim Ibn 
Muhainmad, and orhers, lield the same opinion. Even, ihc renowned 
sahdy “the seven great jurists” of the earlier period [see p. 143], 
concluded rhac three rakdts. This was such a widely accepted 

opinion that Hasan aLBasri reported consensus \ij?nd\ on it. 

2, How Many in riii-: With Prayer? 

flic Hanafi opinion In rhis matter is that, like every other prayer, only 
one set of saiams sliould he made in mitr. According to this opinion, 
one must not make two sets sabims and cati.sc the third rahd to be 
performed separately. 

The opinion of other scholars is that the mtisalli [person praying] 
should fi] st perform iwo rak*ats^nd then, after ccrminaiing them with 
saiams, perform the third rakd separately with another set of sahims. 

Ihere are a number of reasons which establish the superiority of 
the Hanafi position in this issue. 

(0 None of the narrations mendoned above declare that two sets of 
should be made within the three rah^a prayer. On the contrary, 
many of them have stated that the three rakats are to be performed 
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cotiiiiiuoLiiily witliouL any break in between, [t is quite evident that 
if there had been an interval in between the second and third rak'dtSy 
the narrators would have cci tainly mentioned it. 

{%) Ihe narrations of "Aasha 4 ^ portray witr to be like any other sec 
of three mk'ats. as they do not mention the Messenger ^ making 
an extm set of saUms in the second rnk'a. It should be noted that 
Ahshai^ti, is considered the most knowledgeable person regiiiding the 
Messengers ^ mitr prayer. Jhis is due to her dose observance of the 
Messengers tvhr prayer while at Iiome^ wliere fie was iiabitually 
performing ir. Hcncej wirhouT further debate, hci explanation that 
consists of th ree rttk*itts should be accepted* 

(3) Some narrations, whidi have been reported from Abdullah ibn 
'Umar state that rt^ffrwas performed as a single mk^L Many scholars 
daim that Ibn 'Umar never actually saw the Messenger^ perform- 
Ing the prayer, and that his narrations cannot he preferred over 
those of Ahsha and Ibn Abbas 4*, both of whom were known to have 
.seen Aliahs Messenger 15 ^ perfijrming the prayer. 

(4) One narration states: 

Tlie Mes.^enger of Allah prohibited the *'mcomplctf prayer” [hufayra*, 
lit. an animaE wliiclt has had its tail cm off]—^wherc a person performs 
a single ?nk'fi as mtr. 

A! [hough this narration is said to contain some weaknesses, its prohibi¬ 
tion of performing ?4//fJ'as one raka holds; due to it beingaiulientically 
transmitted through a number of rdiabJc chains . In his Lka?i 

(d-Mlznn, Hafiz Ibn Hajar has related this narration through a strong 
chain under the biography of 'Uthman ibn Muhammad, one of its 
narrators. With the exception of *Uqayli—known for his extreme 
strictness in the criticism of narrators (even though his criticism 
here is only of a mild nature)—most scholars of hadiih have judged 
‘Urhman ibn Muhammad to he reliable. Hakim al-Naysaburi has 
related a narration from him in his Mmtadmk and called ir aurhenric. 
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which Allama Dhahabi has verified. Hence, the status of the hadith 
can be no lower than hasan [sound], and the prohibition mentioned 
in it of performing one mk*a separately will stand as a strong com¬ 
mand F^Lth nFMidhim 2:309]. 

(5) Many of the elccr Companions, like ‘Umar ibn al-Khartab, Aii 
ibn Abt lalih, Ibn Mas‘ud, Ihn Abbas, Hudhayfa ibn al-Yaman, Anas 
ibn Malik, Ubay ibn Ka'b 4^ all performed with only one scr 
of s^ianis at the end of the salat Some of their narrations have been 
mctuioiied above and others can be found in the numerous collections 
ofhadiths; the ciiap tens (on wHr) of which arc e.spccially re[jieie with 
the narrations of A isha on ivitv. Therefore, the sunna method of 
[performing witr would he to perform them as a continuous set of 
ihree rakals iAS practi.scd by these great f'ompanions. 

(6) In some hadiths, the Maghrib prayer, which contains only 
one set of salams at the end, has been called '‘the witr^my^x of the 
day.” Hicmfore, “the prayer of the night'^ should also be offered 
like the Maghrib s/ilat —with only one set salams in clie last mkd. 

Ihere h a report whicli mentions that the Messenger of Allah ^ 
prohibited that the witj he perfotmeJ like the Maghrib prayer. What 
this actually means is that one should not perform the fi//>alone, like 
pMaghrib, with out perforin ing any dual set of rakats [shufa] before 
it. '^n-ie report does not mean that one must m^ke salams in between 
and separate the last rakd from the first two. 

(7) ITe "seven great jurists” \Juqaha saha] all agreed that the udtrw^A<i 
to be performed as three raJ^dts with snkms only at the end. Tliese 
seven jurists would be consulted by the people on various issues, 
and whatever the majority of them agreed on would be accepted as 
the legal ruling [/iuwa]. In his book, Imam Tahawi has related their 
imanimous opinion that j£//rr should be performed as three takdts 
with saiams made only in the Use mka. Ihe seven jurists were: Sa'id 
ihn aUMusayyib, 'Urwa ihn ahZiibayr, Qasim ibn Muhammad, 
Ahu Baki' ihn 'Abd al-Rahman, Kharija ibn Zayd, 'Ubaydullah ibn 
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lAbclillah, and Sulayman ibn Yasar {inay Allah be pleased with them 
all) [(Awjaz ai-masalik 

(8) Hasan al-Basri reported a consensus [tjma] on the opinion that 
wUr was three continuous rak\Us without any intervals in between; 
which means that it was a widely accepted view. 

Ihese ptdnts make It easy to conclude that the witr is indeed three 
mk'att with a single se[ of udams to be performed in the third, and 
final, rak'it* Tliis was the widely held opinion among the Companions 
and Followers (may Allah be pleased wdth them), 

Some Confusing Narrations 

r. Sifd ibn Hisham asked Wisha to describe for him die prayer 
of the Messenger She replied: 

We would prepare his dw&k [toothstickj and water for his ablution 
\_wudu\, Albh woiiUI have him wjike up during die night whenever He 
willed, and the Messenger would clean his teeth with the and 
complete his ablution. He would then perform nine rwjtW and would sit 
on the eighth only, in which lie would remember Allah, praise Him^ 
and invoke \du\i*] Him. Ihcrcaftcr, he wotild stand up without making 
j^zilffm^and perform the ninth mk'at then he would sit down, and [again] 
he would remember Allah, praise Him, and invoke Him. He would tlien 
make the sal^tnis [loitd enough] for us to hear. Afrer salarm, he would 
perform anorher two sitting down. So, my son, these were eleven 

mk*nts. When [he Messenger became of age and heavier, he would 
perform [only] seven mk^stSy and his practice in the [tiiial] two miduti 
w^oLild be the same as hb earlier practice [of performing liiein seated]. So 
these were [in total) seven mk^uii{Sahih Mmihn 1:^5^). 

The Apparent wording of this narration suggests that the Messenger’s 
^ witr piayer was a total of nine mk'aUy in which he would sir only 
at the end of the eighth mida and complete tiie prayer with salums 
in rhe ninth, TTie hadith then states that this was his earlier practice, 
for later on he reduced the number of rak'ats ro seven, sitting briefly 
in the sixth and ending with saiams in the sevenclu 
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in Sunati /jJ-Nasaj, Mmoaita Imam Maiik, and a number of other 
hadith collections, the same narration has been transmitted through 
the same chain with the following addicioiit ‘"The Messenger of 
Allah ^ would not make sa//ims in tlie second rak'a of the 

version of al-Mmtadrak, it states, ‘'The Messenger of Allah would 
perform three rakaii mtr with snUms only at the end:’ In Mmriad 
Ahmad, it states: 

After the Messenger of Allah had performed the Tsha prayer, he 
would cuter his home and perform nvo mk^ats, foliowtxl by another two 
lengcliEer dian the first. He would then perform w/f?" withoiii any interval 
in between, after which lie would perform a final rwo Staled. 

The following points come to light after studying the various trans¬ 
missions of this narration: 

(a) At most, the Messenger of Allah ^ would perform a total of 
eleven inkdts at night, induded in this were the whr and the two 
mkdt^ that succeeded it. 

(b) Three mkd^s out of the eleven were 

(c) He wrould sit in the second mkd of witr without making any 
ialams. 

(d) After wiir, he would perform two mk^ats seated, 

(e) He would sit at the end of every second rakd. 

From these points we learn that the various narrations concern¬ 
ing witi^ are indeed describing the same procedure of performing 
witt: The reason why they appear to be conflicting is due to the dif¬ 
ferent words used in most of them. 

The version in Sahih Muslim only stares the total number of rakats 
performed, without offering much detail as to how they were per- 
formed in connection with the mhajjtid prayer. Tlie reason for this 
is that ATsha 4* was specifically asked about the witr prayer and not 
about tahajjud. Henccj she did not feel it was necessary to provide 
any details about the rakdtsof tahajjud performed before the witn sSo, 
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providing details on the wkn she Sitid. Ihe Messenger of Allah 
would sit without making on die eighth m^i2"dhisdghEh 
was in i caliry the second r^kaofwkn which was being performed after 
the six mkars of mhnjjud; then, on the ninth mkd (the third mk'ao^ 
tmr), he would make salams and thus eompicre his wkr prayer. 

It was common knowledge at that time that the Messenger 
always pcrfdi med Jiis tahajjud prayer in sets of two; so Wisha did 
not provide any detail about them and thus mentioned the total minv 
her of raka^s together Lastly, she ended by saying that the Messcngier 
would perform yet another t\vo scared after performing the 

ninth mkd, bringing the total number of mb'ais to eleven, 

ihis is most likely the soundest interpretation for this hadidi, as 
it encompasses all the variations of SaM ibn HishamV narration, and 
at the same rime reconciles the apparent con diets between them. In 
suminary, the Messenger ^ would perform the tnhajjud prayer in 
sets of two, iis stated in tlie alcove-mentioned narration in Musmd 
Ahmad{:^nd probably all other narrations on tahajjud^-ykXVid thereafter 
perform the three continuous rakdts of widi stil/ims made only 
at the end. After the final salams, he would then perform two more 
r/r^b/r sitting down. 

2. Ahsha narrates:: 

The Messengers ^ prayer at night wtmld be thiriecn mh'au, five of which 
would he wicTi and he Wf^iiid sit only a: the cntl. 

Tlie apparent wording of rhis hadith describes the w^Z/r prayer of the 
Messenger as being a continuous set of five mk'ats. However, just 
as in the previous narration, the apparent meaning in diis narration 
is not to be taken as the implied meaning. Hie reason for this is that 
Ahslia ^ only specified the total number of mk'au performed by the 
Messenger of Allah ^ at night and included in it the two mkdu of 
nafl performed sitting down after the three rak'ats i.yi witr. This is 
what she refers to when she .says, "Five of which would be wkr"" (i.e. 
including die two mkdu of rntfi), 
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When she says, “he would sk only at the endf’ k means he would 
not sit for any lengthy period of time during the prayer to make 
extra supplication [dua'] and remembrance \dhikr] except at the very 
end. He sat only briefly in every other rakd to recite tlie tashahhnd. 
Hurtherniore, she did not even mention that he made salams in the 
third rak^a of wkn as it was common knowledge that mLttm had to 
he made in the third rakd. What Alisha 4 ^ referring to when 
she said, “he would sit only at the end,’* was the final sitting of the 
Messengers two rak'at^ naft sakf chat followed hi.s wkr (i.e. the 
Messenger ^ would only sit for an extended f>eriod of time in the 
final sitting of his last set of two mkdts naflsalat). 

Some Hanafi scholars have explained this narration in a slightly 
different way, I hey state that it is known that the Messenger 
would pcrfi;>rm the rakdts of tahajjud standing up or siccing down, 
and the «//> prayer he would always perform standing up, while the 
two riikdts following the witrhe would mostly perform sitting down. 
Hence, if the hadith is approached with these points In mind, the 
apparent meaning of the hadith cannot be taken. 

What really happened, they explain, is that the Messenger 
according to his normal routine, performed the u^irr along with die 
tahajjud prayer standing up and then sat down to perform the two 
aafi rakdts. Aasha described hJs prayer by saying, “he would sit 
only at the end—that the Messenger after having performed the 
first eleven 01 so rak\m {tahajjiid and wkr) standing, sat down and 
performed the bsi two lakdts of rmfl. She stares that he sat clown 
to perform the last two rnkdk naft after having performed all 
the other prayers standing up. [See Dane Tlrmldhi 2:2i0”220, Path 
id-Mulhim 2:219] 

Tills makes the above narration of ATslia 4^ very clear and dispels 
the notion that the Messenger ^ performed a lengthy prayer com¬ 
prised of many rakdUy with only one sitting at the end and no sitting 
postures in between the various he performed. The following 

narration of Ihn Abbas 4^- further corroborates this explanation: 
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Ihc iMcssciij^cr of Afbh performed eight mkars and seven in 

Madina, i,e^ Znhr and A?r fiogeilierj and Maghrib and 'Isha [together] 
{Sa/jih Mtisitm 11246 ). 

No scholar has taken this sfarement to imply that each of the four 
r/ikaLs ofZtihr and !Asf, and the three of Maghrib and four of‘Isha 
were comhiited together in such a way that there was no interval 
between them. 

The reason why scholars have disregatticd sttch an intcrprcEacion 
is because it suggests a new nicthotl of [Jraycr that is inconsistent 
with the normal merhod of prayer used regularly by the Messenger 
and his Companions In the same way, those narrations which 
apparently suggest a jnerht)d for contrary co the nornial practice 
of prayer being a minimum of tw'o rak'fUs, wtli have to be iiitcrprered 
accordingly and nor taken literally. 

3, Is One Rak*a Sufeicii-nt for WrfR? 

Abdullah Ibn ^Umar 4 * narrates: 

Someone asketl the Messenger about prayer at night. Tlie Messenger 
said, " I he prayer at night should I:k; performed in sets of two. Then, 
when one anticipates rlic break of dawn, he should perform one more 
rak/t which will am vert what he has [>erfornicd into minfot tiinr {Sahib 
ai-liukhari i::i35> Sahib Muslim 11x57). 

In another version of this narration it states, 'Whr is a single nika 
[performed j towards the end of the nigltt.” Ibe version in Stman Ibn 
Maja stares, **The prayer of the night is (performed] in sets of two, 
and the witr is a mk\i [performed] before dawn ” 

Some scholars have deduced from these narrations that the laitrh 
a single rak'a to be performed on its own separately. Tins deduction 
however docs not bring out the real meaning of this hadith as all the 
characteristics of prayer have not been taken into consideration. Tlie 
following points should be considered: 
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(a) May Allah bless the great Shafi*i scholar Hafiz Ibn Hajar ab 
Astjalanij who states hi his Fath al-Bari: 

It could he contended that this [hnditij\ is no[ absoluMy clear with 
regards ro the intervals [between the second and third mFiUs of h 
is possible that chc Messenger ^ intended by his stEiienicnt, "he should 
perform one more rak a,*" that this rak*a should be performed together 
[miieljrfjran] with the two mkau before it {Fatb ahiSan z:385 U). 

Hence, the real meaning of this hadith is that a person should perform 
the mhajjud prayer In sets of two throtrghout the night, and upon 
reacliing the end of his vigil [qiyani he should add an extra 

rak a to the final set of twt> and make it three rak^ats, Tliis way, the 
rakats of his tahajjad and prayer will add up to an odd number 
EUid thereby be in accoidance with the Messengers ^ statement: 

I he 11, when one anticipates the brciik of dawn, he should perform one 
more r(ik% which will convert what he has performed into tuitr for him 
iSahih/ihRukbaH 1 : 135 , Sahib MmUm 1 : 257 ). 

(b) The Messenger ^ said regarding the sacred pilgrimage [haj\\ 

I he Pilgrimage is Araia {Snma al-Tirmidhi, Ibn Maja, ahDamqupiI), 

rlus narration is also not co he taken literally, as it would mean that 
a perstins pilgrimage is completed by him merely proceeding to the 
plain of‘Arafit, standing there for some time, and then returning 
home without even entering into pilgrim sanctity \ihmnj\. "Ibis is 
obviously not a valid interpretation since it has neglected many intc^ 
gral aspc’crs of the worsliip. In actuality, the hadith ts only expressing 
the importance of standing [tmqttf] In Arafat, as it is one of the 
integrals of the pilgrimage; and not that it is the only integral act to 
be performed for haj. 

Similarly, by stating that the tohr is one taka perfornied before 
[he end of the night, the Messenger ^ is only defining the distinctive 
(actor berweeii w^j'/rand two rakdts tahajjud; chat adding an extra 
rakd to the last two mkuts of tahajjnd would render all three mk*ats 
Into witr, thus allowing the person to fulfill his requirement of witr. 
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(c) The petsorivtl piaccice of Ibn 'Umar although appearing oth* 
crwise from rhe above hadkh» wa5 to perform tlirec of untr 

Together; as is indicated in eKc following narration of Imam Malik: 

Ibn "Umar 4? would sraic char rhe Maghrib ptwer is the wltro^ the day 
{MiiUiff£f/t Imam Malik yy). 

If the Maghrib prayer (which everyone agrees is three continuous 
rakats) has been stated as being the mir the day> then it follows 
that rhe whr prayer itself should be performed as three continuous 
rak'ats as welL 

In light of the above> it is very diffituU to establish that could 
be performed as just one raka. Hafiz Ibn Hajar relates in his f/ith 
nl-Bari that Ibn abhalah said: 

We cannot infer from the narrations of witn despite their being so maiiyj 
chat the Messenger only performed a single taka fm' wiir i^Fath aF 
Rati zn^). 

HencCj any narraiioti which states that the prayer was anything 
but three cannot be taken literally Tnstead> it has to he ana¬ 

lyzed and suitably interpreted so as to draw out its true meaning 
and harmonize It with the other narrations that mencitvn the witr^ 
being three rdh'als. 

A Final Question 

After reading rhe hadlrhs of this chapccij one might ask why these 
narrations differ frt>jii one another in describing rhe wity prayer? Ibe 
answer ro tliis is very simple. Iliere are two types of iiairators. Firstly 
there arc those who refer to the whole combination of night prayer 
[tahnjjn^ and as being witr^ and do not mention any distinc¬ 
tion betv^^een the two. lliey state only the total ntimber of mk^uts the 
Messenger performed ar night, since it was common knowledge 
anyway that the final three of the prayer would he set 

aside for win\ Hence, they include rhe whole night-vigil \tahajjud[ 
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prayer when mentioning the whr prayer E>:amples of this can be 
found above in the section titled “Some Confusing Narratkins/’ 

As opposed CO this, the second type of narrators do not refer to all 
of die mk^ats as being wUr, but rather describe the tahajpid and witr 
prayers sepitrately in terms of tlie number of rak'ati performed for each. 
Hence, they do not leave any room for speculation. Ihe majority of 
the second type of narrations state very dearly that the Zf/rVconsists 
of three mk\us* Examples of this can he found above in the section 
tided “ Ihe Hadiths on Tliis Issue.’^ Imamd irmidhi, quoting the words 
of Ishaq ihn Ibrahtm Rahway |or Rahuya], concludes: 

llic narrations that state that the Messenger ^ performed durteeit 
witr actually mean (as Ishaq says) that he performed thiriecn rakatf 
including the diree rakWtsofwltTy and |ii follows from this] that the whole 
niglu prayer was refera'd to as tt/ify (Sitfiati al- '/tmiMi 1:105). 

Imam Abu Muhammad aFManbaji, a Hanafi jurist and hadiih 
scholar, writes: 

One way of reconciling berween the [conflicting] narrations is losay that 
[initially] tlie Messenger ^ used to perform one taU'aiSiS^ ttt/fr aik\ even 
mstrueted others in this; but his final pasliion was ro perform [the mtr 
asj three rak*atf {al-hihakJi baya ahiunmni wa [kitub 0173). 

Conclusion 

In conclusion, die witr should be performed as a three rak\i prayer, 
since that is how, according to the majority of narrations, the 
Messenger of Allah # performed his tohr prayer, dlicse three rak^u 
should be performed together without separating the third mk*a 
from the first two^ Performing one mk'a wiir lias been classified its 
being an incomplete prayer by the Messenger Evidence of this is 
the fact that there is no other example of a prayer consisEuig of just 
one taka in Islamic jurisprudence. Hence, die m/zV prayer should be 
performed coiidiiuously just like the Maghrib prayer and not on its 
own as a single raka. 
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Furthermore, it has been made dear rhat the practice of rhe 
Messenger was to perform at night after the tahajjnd prayer. 
He wotiid perform the tahajjud prayer in sets of two rak'ats until the 
rime of Fajr drew close, at which time he would add an extra mka 
to the final set> thus converting both the last two mk'nts sec and 
the additional rak^a kite ivitr* Surely, this explanation is what the 
Messenger intended when he said, 

Tlicn, when one aiiticjpares ihc break of dawn, he should perform one 
more which will convert whai he has performed Into Kw/rfor him 
{Sfihih al-Bukhari 1:135, ^dnb Mudim i:zf7)H 

And Allah 8i knows best. 
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Prayer After ‘Asr 

UnoN STUDYING the books of hadlth, a person will eventually come 
across some narnttions in which the Messenger of Allah ^ prohibits 
a person from performing after the Asr prayer. In some narra¬ 
tions, hetwever. the Messenger ^ himself is stated to have performed 
uvo rakdts at that very timCn This indicates a conflict between the 
two types of narrations. 

In this chapter, we will discuss and attempt to resolve this apparent 
contradiction in order to answer the pertinent i.|uestion: “What is the 
meaning of the Messenger ^ prohibiting any form of prayer after 
"Asr if he li tm self performed them on occasion?” This chapter will also 
discuss whether or nor k would be permissible for any one orher than 
the Messenger to perform saUt ar that time. Ihe following will 
work CO clarify the religious [shari] ruling regarding these rakut& after 
Asr, and aUi bring to light whether the above prohibition is indeed 
general or rarhei bound by particular circumstances. 

The Various Opinions 

Imam Abu Hanifa is of the opltuon that it is not permissible for a 
musalll to perfoi'm the taMyyat al-masjid [two mkdt^ upon entering 
the mmjid] or any other supererogatory prayer after he has 
performed the Asr prayer. However, according to the Imam, making 
up missed \^ada"] prayers b permissible. Another group^s view is that 
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it is impermissible to perform sir pc re rogatory prayer [nawnfil] after 
‘Asr, but permissible to make up missed prayers or otiicr noirobliga' 
tory prayers which arc performed for a particular reason^ such as the 
funeral prayer> mhiyyat al-mmjid, or mhiyyat. ftl-wtidu [two mkats 
after ablution], 

Tlic above difterence of opinion informs us that ihe time after 
rhe ‘Asr prayer is one in whicli each group agrees that some form rjf 
prayer or another is undesirable. 'Ibc reason for this is that there are 
many hadlihs whidt prohibit prayer after Asr; and it is due to these 
prohibitive hadiths that the Hanafis have disallowed all forms of 
nonobligatory to be performed in this iimc. However, there are 
other hadiths that speak of the Messenger ^ performing two mkdts 
after Asn fhese hadiths seem to be in eonfliec with those that pro¬ 
hibit iti therefore, we will first analy/.c these liaditKs to gain a deeper 
understanding of ihis apparent con diet* 

Analy/jng thi- Shkminc^lv Cxjntradlctory Hadiths 

The confikrtng narrations are of two kinds—those that portray the 
Messenger perfonniiig two rukdts after Asr only once (imply¬ 
ing that he never did so again); and those which indicate that the 
Messenger performed these two rak\u^ on a regular basis* Roth 
types of narrations are addressed in this section, 

t. Wisha narrates: 

The Messenger of Alla! i faiiccl missed the rwt> r/ikit£s hdore the Asr 
prayer; so after finishing Asr, he made them Lip, then never performed 
iheni again fat dial time] (Mitjiitn Mitjmd itl-zdivnifi 

1:113), 

2. A similar narration of Umm Salami has been rransmirted by 
Imam Ahmad in \\\^Musnad(Maarifai-mn/ini.ii^‘^y MusrmdAhmad 
22 y:2 U)* 

3* Ibn Abbas relates: 


Pmyer After Asr 

The Messenger of Allah performed two after 'Asr, as some items 

[of charity] had arrived (to be disEribuied) and had occupied him from 
performing the iwij [sumui] after Zuhr, So he made them up afrer 

Asr, then he did not do so again {Sumw af- Tirmidhi 1:4^). 

From the above throe narrations, we learn that the two rakdtS AhQt 
the Asr prayer were performed only once by AHahs Messenger 
Ail three narrations ,state clearly chat the Messenger ^ was making 
up the two rak*at^ of summ prayer which he had missed after Zuhr 
Tliese hadith,<j also indicate that the prayer after Asr was in no way 
a special prayer that rlie Messenger of Allah ^ regularly pci foi med 
at that time* This, however, is contradicted by the following hadiths, 
which mention that tlic Messenger ^ performed two rakdts after 
Asr quite regularly* 

4* ATsha Eiarraies: 

The Messenger would never visit me during the day after rhe Asr prayer, 
except (hat he would perform two mkkis {Sahih ft I-Bukhari 1:83). 

5. It is related from Abu Salama that 

lie asked Ai,sha regarding the Ovo mk\tts the Messenger would per¬ 
form after V\sr. She told him that he would perform them before [Asr]^ 
uiuil he liapjTcned co once miss them or forgot to perform them due to 
being occupied with something; so he performed them after Asr. Fie rhen 
conunueii to perform thenip [hecauscl whenever he would peiforni any 
[new] prayer foncej, Eic would contiiuie ta perform ii regularly thereafter 
{Sahih Muslim 1:177)* 

6 . Wish a narrates chat 

the MesseEiger [levcr ricglectetl die iwo mkats after Asr \vhile he was 

in her company (S/ihih Muslim 1:177), 

These hadiths demonstrate that the Messenger of Allah ^ per¬ 
formed the two rakai^ on a regular basis. They scare that wlietiever 
he would perform any new prayer (once), he would take it upon 
himself to continue them regularly* In this case, it was the two rakats 
of Zuhr he was making up and not a new prayer; but sitice he was 
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performing them out of their usual time, he dicieafter continued to 
perform them regularly after ‘Asr. In eiclter cascj these hadirhs seem 
to be in conflict with the former set of hadiths, which state iliar he 
performed rhe two mk'a prayer after ‘Asr only once- Tlie following 
has been mentioned concerning this apparent conflict. 

Hafiz ibn Hajar reports that the second sec of three hadiths (4,5^ 
and 6) are of a higher degree of authenticity than the first three. Ihis 
means chat, according to Ibn Hajar, the hadiths which state chat 
the Messenger pciTonned the two regularly have a higher 

degree of authenticity than those which mention that tie performed 
them only once. 

"I’o expound on this point, it istjuEte true that the narration of Ibn 
Abbas (hadiih 3) has only been dcsigtiated as sound [hasdn\ hy Imam 
Tirmidht, whereas all the hadiths mentioned after it are either from 
Sahih al-Bukhari or Muslim anti are rigorously atuhenticaced [sahih]. 
Ihus, Ibn Ahbas^s narration cannot stand in comparison. Sccondlyf 
iiadith r, which is transmitted from Aisha ^iild to have in its 
transmission the narrator Qaitat, who has been called “a Hagrant 
liar” [kitdhSmb]. HencCj it is too weak to stand up against the other 
rigorously authenticated [sahih\ narrations of A isha 

Tlie haditli of Umm Salama (no. 2), however, is not defective and, 
as such, cannot be overUxiked. The narration states that the Messenger 
performed two mk\m after Asi only once, and it negates him 
performing them at any other time, dlils means that we have a single 
rigorously authenticated [sahih] hadlih conflicting with three others 
of the same authenticity. We have Aishas narrations, transmitted 
by Imam bukhari and Muslim, which arc affirmative [muthhii\ in 
estahllshing that these two ntk‘nts were regularly performed by the 
Messenger and we also have the 1 igorously authenricared hadith 
of Umm Salama 4i- that states to rite contrary. Hence, we arc still left 
with two conflicting texts, both of which are authentic: one a nega¬ 
tive [rndtifi] text (i.e. in support of the prohibition) and the ocher an 
affirmative [muthbk] one (I.e. not in support of the prohibition). 
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Hafiz Ihn Hajar al-Ast^alani attempts tt) correlate the D'Vo types of 
narrations by putting into effect a rule from the principles of hadich 
[usul ai-hadnh\i which states that an affirmative [mmhbu] text shall 
cake precedence over a negative [manfi\ one (i,c. an affirmative nar¬ 
ration holds more strength tJian a negaLive one). He concludes tliat 
since Aishas jife' narrations are the affirmative ones> they will take 
precedence over Umm Salamas negative narration. He further 
states that Ahshas affirming that the Messenger^ regularly performed 
two rakats after Asr was according to her persomd knowledge of his 
actions, and Umm Salamas 1;^ negation of it was according to her 
C3wn observation of the Messengers ^ saLtt. 

Hafiz Ibn Hajats explanation could have been conclusive, as it 
appears to have resolved the conflict between the two types of nar¬ 
rations; however, rhe great jurist and hadich scholar, Allama Taql 
‘Uthmani, states in his Dane Tirmidhi (1:427) that a liadich in Sahih 
Muslim contradicts the basis of Hafiz Ihn Hajars explanation—that 
both Aisha J^'id Umm Salama were narrating from their own 
personal observations, llic badith in Sahih Mmlim reveals that Aishas 
4* knowledge regardijig the Messenger s ^ performance of this prayer 
was tn actuality acquired from Umm Salama 

7. dlic following badith explains this In further detail: 

Kuiayb narrates [hat hcivas sent by Abdullah ibn Abbas, Abd al-Riilimaii 
ibn Azhar, anti Miswar ibn Makhrama 4 * to ‘A'isha the wife of the 
Messenger of Allah I hey iitstrucied litm to convey their sakms [greet¬ 
ing of peace] to her and enquire from her abouc the [performance of) two 
after Asr. I hey told him to say that they had been informed of her 
performing the prayer, whereas it had reached them that rhe Messenger 
0 had prohibiteti it, Ibn Abb:is said, "Um^ar ^ and myself wotild 
deter people from performing thein.’^ 

Kurayb says, “I visited her and conveyed their message. She [o[d me ro 
ask Umni Salama. 1 tame out anti informed them of what she had told 
mei so they sent me to Unun Salaioa with the same questions, Unun 
Salama said, ‘I heard the Messenger of j'\Jlah piohibii; them, and 
dien 1 saw him perform them |himself]. Ihe Ifirstl time he performed 
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Ehcni, he had cotn[>lcrt*ti V\sr then entered the house to find some Ansari 
women from the Banu Hararjt tribe with me. So. as be began to perfortn 
the prayers I setit a yotmg girl and iiisiriicted her to stand by bis side 
and say, Mej^eiiger of Allah, Umm Salaina says that she has beard 
yon prohibit the performatKC of these two rdk*at$, and now she sees you 
perRjmdng them/ She also told her that If he gestures with his hand 
then move back, dhc girl wem to him and he gestured with his hand so 
she movetl bach. When he completed the prayer he said, daughter 
of Ibn Umayya [Umm Salamalu you ashed me a.-gnrding the two mk'au 
after Asr. A group of people I mm the ‘Abd al-Qays tribe had come to 
me... and occupier! me from |>crforming the two rakdts after Zulir, so 
these were the [iwo {S^ihih Mmihn 

This hadiiii without dtnibt implies that Umm Salama was the source 
o! ‘A’ishas 4*^ knowledge regarding the Mcssengci- ^ performing the 
two after Asr. 'lids is because the Messenger performed 

them while he was In Umm Salamas company^ and Alisha was aware 
of thiU. I he following narration clarifies this even further: 

H. It is narrated from Ahd al-Rahnian thn Abl Sufyan that 

Mu awiya 4 ® sent a person to A'isha 4 c, asking her about the two mkdts 
after Asr, She replied that the Messenger i^sS had nor performed them 
in her eojiipaiiy, but Umm Salama had cold her that he had performed 
them while with her, Uicrcfore, Mu^awiya sent someone tt) feiHjLiire 
from] Umm Salama. She said, "He [once] performed them by me. and 
as I had never seen him perform them before, I enquired from him. *0 
Messenger of Allah, what were the two mk'dU \ saw you perform after 
Asr? You have never jserformed them before.' He replied) ^’Ihey are the 
two rak^atf 1 [usually) perform afterZuhr) but some camds. collected as 
charily [sdyJiUjti], had been hrouglu to me Ifor distribution), so I forgot 
to perforn^ ihem until 1 had completed Asr [i.c. after which time J com- 
pitted them). When I did remember. I did not think it was appropriate 
to make them up In the people looking, so I performed them 

wliile with you’"' {Slmrh Ma‘tini %dthar i:jo2). 

dhis hadith. in conjunction with the previous one, dearly oscahiishes 
that the Messenger of Allah ^ did not initially perform the prayer in 
Alishas 4 i- company, but in the company of Umm Sabma 


Prayer After Idyr 

Allama "Uthmani writes that even after extensive research, he could 
still not find a cotidusivc explanation to dispd the apparent conflict 
between these narrations. Nonetheless, he states that after giving 
soine more thought to the issue, it appeared that the incideiu of the 
Messenger ^ performing the two rnk'^at^ after Asr Inkially took place 
in (he company of Uimn Salaina 4 p. lliis is confirmed by Alisha 4 » 
in the two narrations (hadith 7 and 8) mentioned above. 

IhercaftcT. since the Me,sscngcrs ^ habit was of continuing any 
practice he liad bcguti, he began to perform two after the Asr 

prayer in A'lsl’ias 4 ®- compaity ott a daily bitsis. but Unim Salama 
remainetl unaware of this- Tliiis is probably why she insisted that 
he never performed them again after that one instance, and Alsha 
claimed that he always performed them in lier company. Allama 
'Uthmani concludes chat this appears to be the best possible expla¬ 
nation CO reconcile the hadiths and dispel the contradiction {Daise 
Tirmidhi 1:428). 

Up to this point, the discussion has been regarding the differences 
found in the hadiths regarding how many times the Messenger of 
Allah ^ performed the two rak*at^ after Asr. We nt>w come to another 
important question: W]:iat U the ruling for the Urrirfia concerning 
these two mkdrs after ‘Asr, Tlic scholars hold different views in this 
regard. 

One group claims it is sufina to perform the two rakdis after Asr, 
CTcn though the Messenger ^ had forbidden all nonobligatory prayers 
at that time, [hey cite the narrations of Ahsha which have been 
meiitioned above, as evidence to support their claim. IhLs grotip 
asserts that since the Messenger ^ performed them, it Is permissible 
for others to do so as well. However, the Hanafi scholars and many 
others, state that these two rakats cannot be considered a general 
iun/ia on the basis of these Iradiths alone. In fact, it is prohibitively 
disliketl [makruh mhrhm] to perforin any nonobligatory prayer at that 
time. Ihere are numerous other narrations and masons char clearly 
prohibit prayer after Asr. 
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An Exclusive Practice of A\xj<us Messenger ^ 

The main reason the Messenger perftinnecl the rwo ^(icr !Asr, 
as the hailichs stare, was to make tip for tlie two missed sufifi^ mk^nts 
of Zuhr liiiditli 7)* Tl’ic reason for this is that it was an exclusive 
practice of the Messenger ^ to make up any missed surma prayers. 
This, however, is not the case for the rest of the Umnm. 

Hence, the Messenger of Allah performed the two missed mkats 
of Ztih r su>tyi/t after Asr, and thereafter conEinued to perform two 
exEra rakats e\^ery day after Asr; which was due to his exclusive habit 
to contiiuic any new prayer even if he had performed it just once. The 
following narrations explicitly provide the same explanation. 

9. Alisha 4*, after narrating the incident in which the Messenger 
performed the two mkats after Asr, states: 

Wiienever he would perform a [new] prayer once, he would conrtiiuc It 
[thereafter on a regular basis) {Sahih Mukim 1:^77). 

Ihts hadith Illustrates the exclusive liabit of the Messenger The 
following hadiths will make the matter even more clear. 

lO- Aisha narrates: 

Ihe Messenger ^ would perform prayer after Asr but would prohibit 
[others from] it; and he would fast contiruiousiy \yuwasiluy l.c. without 
eating in between for long periods] but would prohibit [others from] it 
{Suaatj Ahi Dawt 4 d 1 : 182 ). 

This hadith clearly indicates that jiLst as the Messenger would 
observe conTlmioiis fasts himself and prohibit the Companions from 
doing so, he would also prohibit others fr<im performing the rwo 
rak'ats Asr but would observe them himself. Ihis narration has 
been related by Imam Ahu Dawud who docs not make any comments 
after mentioning It; which means that eUc narration is a strong one. 
It is well-known among hadith scholars that whenever Imam Ahu 
Dawud is silent after a hadith (i.e. does nor comment on its grade), 
it means that the hadith is strong. 
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II. Umm Salama 4*. after observing the Messenger of Allah ^ per¬ 
forming the two rak^atSf enquired from him: 

O Messenger of Allah, can we make them up [as well] if they are missed? 
He said no {Shark Mu'atii %athari:y::>^, 

Allama Haythami states that this hadith has been related by Imam 
Ahmad in his Musnad^snA Ibn Hibban in his Sahih. He furdicr states 
that [he narrators in Imam Ahmad^s chain arc mentioned within the 
chains Sahlh aPBukhari (Majma' aPzatifald 

From the above hadith, we learn that Umm Salama ^ was pro¬ 
hibited from making up the sumta prayers after Asr if she happened 
to miss them. Ihls indicates that making them up was an exclusive 
practice of Allah’s Messenger It is related by Allama Ayni that 
al-Ktiaciabi said: “This prayer [the two rakWts Asr] is also from 
among the unique practices [khasais] of the Messenger iJftT Ibn al- 
'Uqayli has Stated the same. 

All of the above reports lead to the same conclusion that the per- 
forniance of the two mkats after Asr was indeed an exclusive practice 
of the Messenger ^ and, as such, was not legislated as being surtna. 
Tills Is confirmed by the fact that many narrations actually prohibit 
any form of supererogatory prayer at that time. 

TfiE Hadiths Prohibiting Prayer After Asr 
I, Abu Sa'id al-Kluidri narrates that the Messenger said, 

"Oiere is no Isupeierogatory] prayer following Fajr tint!I the sun rises, nor 
after Asr until the sun sets {Sahih (d-Bukhari 1:82-8^). 

1. Ajnr ibn Abasa narrates that the Messenger said. 

Perform the Fajr prayer; thereafter, abstain from any prayer while the sun 
is rising until it has fully risen. And perform the Asr prayer; thereafeer 
abstain from any prayer until the sun sets {Sahih Mmlim U). 

3. (bn Abbas narrates that the Messenger ^ prohibited prayer 
after Aar (Sunan al-Nasal 96). 
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4. It h narrarcd about 'All ibn Abi Talib 4i rbai 

he pcrformc^i two mkats after 'Asr on rbc way to Makka, ‘Umar 4. 
called for him and expressed hh anger saying. ""By Allah, you are aware 
that the jMcssengcr has prohibited us from |X‘rtbrming them.*'(5/^/?r// 
M/i'jrif/i 1 : 303 ) 

5. Ali 4 narrates that 

the Messenger would perform two n^k‘{^/s alter every prayer except 
after Fajr and ‘Asr {S/fiirfj Ma/ifii t-nrhay 1:303). 

6 . A'isha 4 * narrates that 

the Messenger ^ would never perform any prayer vvirhoiit following it 
up wtdi [WO rnkuHy except J’ajr atul Asr, in which a^se fie would perfoi ni 
two mkdts before them {Shnrh Mti'mn l-athar 1:303 U), 

7. Mu awiya U>n Abl Siifyan 4^ ddivereJ a sermon saying: 

C) people! You perform such a prayer which we have never seen tfie 
Messenger ii^ pcrfornij despite having remained in In's tompany^ He lias 
prohibited the two mk^an after Asr {Shurh Mamu i-iUimr 1:304). 

S. Sa*ib ibn Ya^id 4* iiai raies that 

he saw Umar beating Munkadir for pcrfoi niing prayer after Asr {Shtirh 
Ma\mi i-u^har\\^Ci^, 

9. Abdullah narrates: 

"Umar disliked the performance of prayer after Asr, atid 1 dislike what 
"Umar dislikes iShtrh Maani Vmh&r 

JO, jabala ibn Suhaym narrates: 

I heard ibn ^Umar ^ relate that he would observe [his fiither] 'U mar 
heat a person if he fotimi him performing prayer after Asr+ umil the 
person would terminate his prayer (S/^ar/j Mamn 7-rff/frfr 1:304). 

IJ, Tawus narrates that 

he fisked 'Abdullah Ibn Abbas icgaiding tlie two mk^uts after Asr, He 
forbade him and recited: It is not fitring for a believer, male or female^ 


Prayer After Asr 

when a matter has been decided upon by Allah and His Messenger, 10 
have any option about their decision” {/tl-Qurnn 33:36). [[Sh^ifk Maafti 
^-athani'^o^)] 

Conclusion 

llic outcome of this discussion can be summed up as follows, 'iherc 
is some conflict in the narrations which mention die Meisciiger 
performing prayer after 'Asr Some rigorously authenticated hadltbs 
indicate that he did so only once, and other rigorously authenticated 
hadiths reveal that he [XJiformed them quite regularly. To remove the 
conflict between the narrations and explain the reality of the situa¬ 
tion, the Hanafis have established that this was a unique practice of 
the Messenger 

Ihe Messenger had only performed them initially to make up 
for ihe iwiy snrffia rak*ats which he had missed due to being 

with some guests. He thereafter began to regularly perform two 
after Asr, as it was his unique habit to continue any form of 
prayer he would initiate. Numerous hadiths have been presented to 
substantiate this expianadoii. 

Moreover, also blghlighrcd above are a large number of narrations 
that explicitly prohibit the pcrforniancc of prayer after Asr, [n light 
of this weighty evidence, Hanafis scholars have coiidiKlcd fhar die 
strongest and most correct view reg;irding supererogatory prayers after 
Asr, is that it is prohibited, iKs for those hadiths which are brouglii 
forth to prove the general perniL,ssibility of prayer after Asr, they 
cannot be accepted here as proof of permissibility since they tinly 
illustrate an action exclusive to Allahs Messenger i^. 
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Prayer During the Friday Sermon 


Tnii Mi:ssenger of AhUAi i has instructed that whenever a person 
ciirers the maspd^ he should perform two r/ikatf of prayer before 
sitting down. Ihls prayer is called whiyyat al-m/tspd [greeting of the 
masjid]^ and it is a mnnd prayer. 

However, these two rakdts aie nor to be perfbi'med at times in 
which prayers arc undesirable [makrHh\. Islamic law has designated 
the followdiig tiines as undesirable: (i) after the Fajr prayer until sun¬ 
rise; (i) after the *Asr prayer until sunset; (3) from the beginning of 
sunrise until the sun is a spear^s length above the horizon [i.e, when a 
distance equal to the suns dianicLer appears between the sun and the 
horizon]; (4) from the time the sun is at its highest point in the shy 
until it moves on and (5) from when the sun turns yellow 

Ixrforc sunset until after it has set. 

Hence, It is recomitiendetl to perform the tahiyyat al-masjld upon 
enteringtheWi^^V^/at any time other than these disliked timesn There is 
however one other exception to this general rule. Since the Messenger 
of Allah forbade any form of prayer or conversation during the 
Friday sermon [khutha]^ It Is not allowed that a person perform the 
tahiyyat al-nmsjid upon entering the mapld while the sermon is in 
progress. Ihis is the opinion of the Hanafis and many others. 

Some scholars state that a person entering the masjid at such a 
time should still perform a set of two mk^ats prior to sitting down 
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and listening to the icrmoji. Ihey go as far as desigiiaThig it 

a dcsirabli; act even at that time. 

Ihe following is a discussion regarding this very issue. It seeks to 
detemiine the exact procedure a person should follow when he enters 
the miisjUdimng the Friday sermon, Tlie evidence used by the Han afi 
school to establish ifie impermissibility of performing saint while 
the sermon is In progress will be presented first; after which we will 
analyze the few seemingly contradictory narrations that arc used to 
prove the permissibility of prayer in this time. 

Tuil Quran on This Issue 

Allah ^ saySj 

“*50 when the Qur'an is recited, listen to it and remain silent, that you 
may receive mercy" {/d-Qarafj 7:204). 

As we discussed earlier In chapter 3, “Reciting Behind the Imam"tWis 
verse was revealed concerning(and, according to some opinions, 
concerning the sermon too)* Now, since the sermon has been likened 
to prayer and since the verses of die Qur'an are recited in it, the com¬ 
mand of this verse shall apply to the sermon as well; which means 
that a person would have to observe silence during the sermon and 
listen attentively to what is being said. Ihis also means that the person 
should not occupy himself in prayer during the sermon* 

It is related from ‘Umar 4^ diat the two sermons on Friday are equal 
to two rakats of prayer, fhis is probably why the rak'dts of Friday 
prayer are only two, whereas the rak*ats of Zuhr are four. He states: 

Tlie sermon Is equlvalctir to two mkkts; therefore, whoever misses the 
sermon should perform four mk*ars lofZulirl Instead {MmunmifibnAhi 
Shdyba 2:128^ MustitmafAbd ai^Razzat]). 

It .should he remembered that this was his personal view, and the 
ruling of the majority of scholars is that a person should still join the 
two rak^ats Friday congregation with the imam even if he happened 
to miss the sermon. 
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Since the sermon is .similar to die prayer, it could be concluded 
from this that one should also remain silent and listen carefully while 
the sermon is in progress, just as one would while in prayer. 'Ihe 
wisdom behind disallowing all forms of prayer, remembrance [dhikr], 
supplication [dua% and even enjoining the right and forbidding the 
wrong [amrhi 'Pmaruf:M\ii miry dnnl-mu 7 ikar\ —which is permissible 
on alt other occasions—is due to rhe tact that if a person engages in 
tainyyat al-masjidoT any other activity while the sermon is in progress, 
he will not be able to listen attentively to the imams sermon, 

1 The Hadiths on'Ihis Issue 

I* Abu Hurjyra 4 ^ narrates that the Messenger of Allah said: 

Whoever says^ '‘Remain silent ” while the imam is delivering the sermon, 
he has nullified |his reward] (Sunan al-Tnmrdhi 1:114). 

1* Abu Hurayra narrates from the Messenger of Allah 

When you say, “Remain silent," to your companion on Friday white the 
imam h delivering the sermon, you have nuNified [your reward) {Sahib 
Muslim 1:281, Shiirh Madfii 7-arhar). 

Since merely reminding another person 10 keep quiet during chc 
Friday sermon has been prohibited by these liadiths, k follows that 
i tahiyyatal-masjid, which is a supererogatory action, must also 

be disallowed while the Friday sermon is being delivered. Ihe fob 
I lowing hadith further clarihes diis deduction: 

3. Abdullah ibn ‘Umar ^fr narrates that 

he heard the Messenger of Alhih say, “When one of you enters the 
rnasjid to find the imam on the pulpit Idchvcring the sermonj, rhen no 
prayer or conversation |is permiiccd] iiinil the imam finishes" (Majmd 
al-zawdid 2:184). 

I Ills hadith in itself may have been classified by some as being defec- 
Live due to the narrator In Its chain, Ayynb ibn akNaJ’iik. Tliere is 
mixed criticism about him. Some scholars of hadith have called him 


166 


167 


FIQH AL-IMAM 

trustworthy, while others haveeal[ed him weak. However, despite this, 
there are many other aspects which Iwlster its acceptability. I bn Abi 
Shayba has related some other narrations of Ibii 'Umar (the nar¬ 
rator of this hadlth) which would indicate that Ibn 'Umars personal 
opinion and practice was in conformance with his narration. Ihis 
adds strength to his narration. 

One of the principles of hadith h that any narration 

suppfjrted by the consfant practice of the Companions and Followers 
will acquire enough strength to be used as evidence. 'Jhis meaets char 
the message of die above hadkh^ despite the criticism leveled at its 
chain, can be accepted, dhc fact that there arc many other rigorously 
autiienticated [sahih] hadiths that relay the same message as the above 
hadith makes it even more legitimate to use as proof 

We will see in the following paragraphs that this opinion was not 
an isolated one but was rather the opinion of numerous Companions 
and Followers. 

4. It is related from Salman al-Farsi ^ that the Messenger said: 

A person who performs the riuial badi \ghi 4 d\ on friday) attains as much 
puriry as he can, applies oil or some seem found in die house; then 
departs for die ?JM^Wand does not force two people apart [to sic between 
them]; and performs as much prayer as Allah has willed fbr him, and 
then maintains silence while the imam speaks, will have all his sins from 
the present Fiiday to die next forgiven {Sakih td-Bukhari Shark 
Maam ’hatkari:^6^) r 

5* A similar naixation of Abu Hurayra ^ in S/jhih Muslm has the 
following variation: 

{...] and performs what has been ordained for him, then observes silence 
until the imam finishes bis sermon^,. {Sahih Mudim 1:283). 

6. Another nartarion of Abu Hurayra and Abu Sa'id al-Khudri y 
contains the following variation: 

[,»,] and performs what Allah ^9^ has ortlaiiiotl for him, then observes 
silence when die imam appears.,, {Stman Ahi Dawitd 50 U). 


Pray€7' During the SerTnan 

7. Nubaysha al-Hudhali narrates from the Messenger of Allah 

When a Muslim perfoiiiis[ritual bath] on Friday, approaches die 
masjid without inconveniencing anybody; and If he finds that the imam 
has not yei appeared, he eiigmsses himself in jirayer for as long as possible; 
and if he finds the hmim present, he sirs silendy and llsrcns attentively 
until the imam completes the Friday prayer... {MumadAhmad). 

Imam Haytbami states rcgaixling the above hadith that “Imam Ahmad 
has iiiirraicd this hadith and its narrators are chose of Sahih al-Bukhari 
except for i\icshaykh [teacher] of All mad, wiio is trustworthy” {Mrfyiw/?" 
ai-zaiaaid 2:171). 

None of the above liadichs mention that it is virtuous (ir even 
permissible to perform prayer once the i7nam has appeared for the 
sermoiiH The reason why this has been prohibited was previously 
stated; it is due to the musallu Inability to attentively listen to the 
imams sermon and to ihe verses of the Qiif an he is rcdtiug. 

1’he Companions and Followers on This Issue 

1. It is related from 'Abdullah ibn Abbas and Ibn 'Umar that 

they disliked any prayer or conversation on Friday once die imam had 
appeared Ito deliver the scrnfion] {Musamiof Ibti Abi Shayba 2:124), 

2. It is narrated from Ibn ‘Umar ^ that 

he ivould remain in prayer on Friday, and when the imam would appear 
he would srop praying {Musannaflbn Abi Shayba 1:114). 

3. ‘Uqba ibn Amir ha,s been reported as saying that 

prayer while the inTam is on the pulpii \minbar\ Is a disobedience [/nanya] 
{Sharh Madni *i-athar 1 : 370 ), 

4. It is narrated from Ibn Shihab abZuhri that 

a person [who enters the w^rf^Won Friday wFsic the imam is delivering 
die sermon] .should sit down and noi engage liitnscirin any prayer 
Ma'ani i-athar 1:369). 
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5. It is namtctl from Khalid al-HadhdKu that 1 

Abii Qilaba arrived while the imam was ticlivcring the scrmoiiH He sat 1 
down and did rujt [JcrForm any prayer (SJtaf^h Ma'/ini %athar 12369), ■ 

6. Abu Malik al-Qurazi narrates diat ■ 

the 'sitting^' of the bmim on the pulpit [?mfih/ir] signals an end n> all 7 

prayen and his Vniion" [signals an end] to all talking Maani j 

'baihar v.yjo). I 

7. Ibrahim al'Nakh ay says, | 

'Alqama was asked, “Do yoti spoak while the imam is delivering the I 

sermon or after he has arrived [co deliver itl^ I ic said no {Sharh Maani 

1:370). I 

2 . It is relat^^d from Mujahid that | 

he disliked lo pray while the imam was delivering the scronui {Sharh 
Ma/ifti 1:370). 

Another importaiu point is that the angels have also been rcfxirted 
to wrap up their registers as sotm as rhe sermon begins. Ihc follow¬ 
ing hadirhs reveal chat as the hmm begins his sermon, the angels pur 
aw'ay their records in order to listen to the .sermon, 

9. There is a narration of Abu V^ti raym 4* in Sahih ai-Bukhan, as well j 

as in other collecttonsT regarding the angds recording die names and 4 

ti ines of the worshippers arriving for the sermon on iTiday. Towards I 
the end of this hadith^ the Messenger of Allah say.s. 

Thereafter^ w^hen the /mam a[>pcar5, the angels wrap up their records and 
begin to listen to the admoi^nion (Sab//j Mttj/tw SM/j> a/- 

Bttkhari iiiiy, Sunan al-Nasai io^), 

10. A narracion from Abu Umama 4 ® states: 

When rhe appears, rhe records lof the angels] are put away {MajmtC 
abzawaid 2:177), 

u. A narration frtmi Abu Sa'id al-Klmdri ^ states: 
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When the muczztn calls for prayer [adhar?] and the iwwffi sits on the pulpit, 
the records [of the angels] arc wrapped up, and they enter the masjidlh- 
lening attentively to the adinonition [dbikr] (Majma' al-zatoald 21177), 

12 . In h is comnientary on Sahih Muslim^ Imam Nawawi has stated 
that the same (i.e. that no prayer during the sermon) was the practice 
of'Umar, ^Urhnian, and AM 4 ^ {Sharh Sahih Muslim 1:288). 

13. Allama Shawkanl states that the great hadith master Zayn al-Din 
Trat^i has related tlic same practice from Muhammad ibn Sirin, Qadi 
Shurayh, Ibrahim al-Nakh ay, Qatada^ and Zuhri. 

14. Ibn Abi Shayba has also reported this opinion from SaTd ibn 
al-Musayyib, Mujahid, Ata^ and 'Urtva ibn abZubayn 

These narrations highlight and further establish ihe position of 
the Hanafis on the issue of prayer during the Friday sermon. Their 
opinion is that it is impermissible to perform W/rr while the sermon 
is in progress. 

Anai.yzing the Seemingly Contradictory Hadiths 
I. Jabir 43 narrates: 

Siilayk al'Ghacafani arrived on Friday and sat <lown while the Messenger 
# was tleltveriiig the sermon. Tlie Messenger ordered him to stand and 
perform iwo Yak\it:> and co make them short {Sahih Muslim 1:287). 

Tins hadith is used by iliose who daim that k is permissible to perform 
two during rhe sermon. This however is very dlfFiciilr to accept 
due to the following reasons: 

(a) This hadith cannot stand as evidence for prayer being permissible 
at the time of the sermon, because it speaks of a lone and isolated 
incident. It was only once diat the Messenger ^ ordered somebody 
to rise and perform two rakdts during die sermon. In fact, there are 
a number of narrations which state that rhe Messenger ^ ordered 
people to sit down during the sermon, 
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There Ss one hadith abotti a dciiert Ai^b who had come to 

AJlalVs Messenger to complain about drought, [hen had appeared 
a week later to complain about heavy (hjods. This person arrived 
during the Friday sermon, bur the Messenger ^ did not command 
him to perform two rakais. Anas 4 ^ narrates: 

A person entered [the cm a Friday from [he door opposite the 

pLilpii upon which the Messenger ^ w:is delivering the sermon. He faced 
the Messenger ^ and said, Messenger of Alhih^ properties have been 
destroyed and the paihw:iy5 blocked, Pray to Allah that he send its rain." 
The narrator says that the Messenger raised his hands and prayed, “() 
Allah, grain cks rain.’* It began to rain, and, by Allah, we did not see the 
sun for a week. Thereafter, the person arrived through the Siune door the 
following Friday while the Messenger wels delivering the sermon. He 
faced the Messenger ^ an<l said, "t ) Messenger of Allah, property have 
been destroyed and the patliways i>locked. Pray to Allah ro stop the rain’’ 
(SafM /ti-BrMrtn 1:137). 

Another narration tells us rhat the Messenger ^ once observed a 
person during the semi on who was hurrying over peoples shoiilders. 
The Messenger ^ told him: 

Sit, ("br you have incoiiveiiicntcd [the people] {Sun^in ZOj^Abi 

Daumd). 

It is c]uite clear that the Messenger ^ did nor order him to perform 
any prayer, but told him to sit down quickly. In another narration 
of Jabir h states: 

[On one tKCElsicin] the Messenger posiiioncd himself on the pulpit 
and said, “lie seEued.^' ihn Mas'ud [who had jtist entercdl sat down 
instantly by the door of the masjid. When the Messenger ^ saw him he 
said, "Come forth, O Ahdtillah ibii MasWr iSunmi Abi Dawttii 1^6). 

Again, the Messengei ^ did tiot ordei him to perform prayer, but 
instead told him to come forth and sit. A hadirh in Sahih Muslim 
states: 

‘Umar^ was once delivering the sermon when 'Uthman^p arrived. 'Lfimr 
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admonished him for not having performing (he ritual bath \ghm[\t but 
did not order him to perform any prayer {Sahih Muslim i:i 8 o). 


None of these incidents indicate a command for prayer while the 
sermtm h in progres's. In fact, they instruct that one should sit down 


while the /mam is delivering rite sermon, which proves that the one 
occasion on whicli ihe Messenger ^ ordered Sulayk al-Cihatafani 4 ® 
to stand and pray was due to another reason, fhe hadith of Sulayk 
therehire cannot be used to prove the desirability of prayer during 


[he Friday sermon. The full account of Sulayk al-Ghatafanis Incident 


IS as follows: 


Once, while fhe Messenger was siiiing on the pLilpii waiting to begin 
the sermon, a Clompanton named Sulayk ihn Hud ha abGhatafani 4 ^ who 
had on very corn and worn clorhing entered ihe mtssjid. The Messenger 
after seeing his poverty-stricken state, ordcrtxl him to stand and pray, fie 
did this so the other Companions could also observe his condition. The 
Me.sscnger remained silent until lie had (inisheti his prayer; then, after 
seeing char the other Comfxtnions had taken a look at liim, he encouraged 
them to contribute to him, which they did with open hearts. 

One can clearly see that this was a very special circumstance, in which 
tlie Messenger ^ ordered Sulayk 4 i» to stand up and pray so chat his 
condition would become known to the Companions. Consequently, 
this command cannot be classified as generally applicable as it was 
issued only once to diLs particular Companion. 

(b) Tlie above explanation should be sufficient to understand the 
true naiure of the incident. Another explanation jnetuioned by some 
scholars is chat the Messenger gave the order to pray before com¬ 
mencing the sermon and then waited silently until the Companion 
had completed his prayer. The Messenger did not recite or say 
anything while Sulayk 4* prayed, as Is undersiood from a hadith in 
Sahih Muslim: 


Sukiyk ahChiitafanl^j entered the maspde>\\ Friday white the Messenger 
was sitting on ihe pulpit [and had noi yei stood for the sermon]’' 
{Sahih Muslim JtaSy). 
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It is a proven Rict that the Messenger of Allah ^ would deliver his ■ 

sermons standing. Hence, for him to be sitting down (as the narration H 

states) means that he had nor ycr bcgtui rfic sermon; so Sulayh’s prayer ■ 

was not performed during the Messengers sermon but before it, 

I his point is further substantiated by Imam NasaTs inclusion of this B 

narration under a chapter entitled, “Chapter on Prayer Before the B 

Sermon ” Hi is dearly indicates that according to Imam Nasa i> this B 

incident took place before the sermon had begtin. B| 

(c) rbere are some narrations, however, which indicate that the 
Messenger ^ had already begun the sermon when Subyk ^ entered► 

Tlie meaning of these narrations is that he was Just about to begin B 
the sermon when Sulayk walked iiu B 

(d) ^riiere arc also orher narrations which mention that Allah’s fl 

Messenger ^ interrupted his sermoj’i and remained silent until Sulayk I 
finisi^ed his prayer Tlie narration in Ihn AbiSh/jyba contains I 

the following words: ■ i 

Tlie Messenger when ordering die Companion to perform two mbatt, ■) 

discontinued his sermon until he hatl Einishcd the two {MmariNsf I 

/bf} Abi Sbayba i;iio), B 

and the narration of DitraquLni contains the following words: fl 

Anas ^ narrates that a person frocn the CJiiys tribe entered while die fl 

tVfessengcr was delivering the sermon. Ihc Messenger told him to B 
stand up and perform two and discuntiiiLicd the sermon until the fl 

person completed his prayer {Stmati td-Dartiqutrii 1:15 U)^ B 

This means that the Companion had completed his saint and was M 
no longer engaged in it while the Messenger ^ was delivering his fl 
sermon. fl 

(e) Yet another explanation for this incident is that, since the I 

Messenger had interrupted his sermon and begun to converse I 
with him^ the prohibition of talking or praying was lifted and Sulayk H 

had to no longer adhere to the command '‘remain silent and listen.” B 
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Therefore, for him to perform two rak\m while the Messenger ^ 
remained silent (and waited for him) was permissible. Ibn al-Arabi 
has offered this explanation and considered it most accurate. 


[f) It has been already mentioned that the Messenger ^ ordered 
Sulayk 4 ® m rise and perform the prayer so as to expose his povercy- 
strieken state in front of the Companions. In this regard, a narration 


in Sun an nl-Tirmidht and ai-Nasn"i from Abu SaTd ^ states: 


A person entered die mmjki in a shabby state {Snmm al-Tirmidhi 1:93 U, 
al-Nasni i:2oS U). 

(g) Another point chat should not be overlooked here is that for the 
two to be cotisidered tahiyyat nPmasjid, they must be offered 

immediately upon entering the masjid and prior to sitting down. 
However, we find in some v^erstons of this narration tiiat Sulayk 4b had 
sat down upon his ai rival, after which the Messenger had Instructed 
him to stand and pray. The narration In Snhlh Af/ir/rm states: “Stand 
up and pray,” (lSVt/^/^ Mmiirn 1:287) another narration states: 

Sulayk sat down wiihout praying, and the Messenger asked him If he 
liad performed tw^j mkats?^ I le replied that he had not, so tlie Messenger 
ordered him to stand up and perform two rak‘ats{Siihih Muslim 1:287). 

This proves that he was ordered to stand up and pray in order to reveal 
his condition to the other Companions. 

When the above points are taken into consideration, it makes It 
quite difticulr to claim that tnhiyyai aPmasjid was permitted at the 
time of the sermon. Hie incident of Sulayk 4* was a unique and JSO' 
fated One, and not one instructing the whole Umma to pray at that 
rime, especially when there are other narrations that ck^arly prohibit 
its performance. 

2, Another seemingly contradictory narration is as follows: 

Jabir^p narrates that once while the Messenger of Allah ^ was delivering 
ihc sermon lie said, “When you [enter the masjid] and find the intnm 
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delivering eke sermon..." or [he said] and find rhat rke imam 

has arrived [for the sermonk yon should perform [wo ratals" {Sahih 

al-Bukhari 1:156). 

Ihis is another narration that h used to establish rhe desirability of 
tahiyyat ai-masjid at tlte time of the sermon, Tlie same woi ds are nar¬ 
rated by Imam Muslim in his Sahih as. part of the narmcion ofSulayk 
al-Gharalbni ^ {Sahih Muslim i:2.S7). 

It can be said that this narration is in contradiction with the com¬ 
mand of the Holy Qur an and many other rigorously iuithcncicatcd 
liadiths that have already been mcntKJned abovc^ Many explanations 
have been offered in order to remove the conflict between this liadith 
and the hadiihs ol prohibition. One explanation is that rhe phrase, 
delivering his sermon,” in the narratitm, actually means, ""^about to 
begin the sermon” (i.c> the imam was sitting waiting to begin the 
sermon). 'Ihis is one way of reconciling the narrations so that no 
contradicrion remains. 

C^rherwise, the second way to deal with this issue is to leave it as 
an independent rigorously aurhenticated iiarration in conflict with 
the other rigorously auilienticated narrations of prohibkionj and 
determine, in rhe light of the principles of hadlth [usul al-hadith\, 
which of the narrations are more superior and stronger, dhe result of 
sucli an analysis would be that the hadiiiis of piohibition presented 
by the Hanafis arc stronger for a number of reasons: 

(a) The narrations used by the Hanafis are of a prohibitive nature (i.c. 
they prohibit the prayer at a particular time), whereas th IS narration 
(hadith 2) is of a permissive nature. One of the principles of hadith 
[usul a(-hadith] is thar when rherc is a conflict berween hadiths, a 
hadith prohibiting something k considered superior to one that 
permits it* Therefore, since the hadiths presented by tlie Hanafis are 
of a prohibitive nature, they arc considered superior to those hadiths 
which arc of a pcrinksivc nature (Lc. hadith z). 

(b) dhc narrations of piohibition presented by the Hanafis are more 
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in harmony with the implications of the above mentioned Qufanic 
verses, which prohibit anything that would distract a person from 
listening to the sermon. 

(c) I he narrations presented by rhe Hanafis are substantiated by the 
practice of many of the Companions and Followers (may Allah be 
pleased with them all), as has been previously detailed; whereas this 
narration, if taken ixs an independent narration, is only supported by 
the lone narrarion of Stilayk 

(e) 'Ihere k greater caution in acting upon the hadirhs prohibiting 
lahiyynt al-masjidAi the time of the sermon than tipon those pernoit- 
rlng it* since tahiyyat aPmaspdxs not considered an obligatory prayer 
in any opinion. While holding it permissible, neglecting it would not 
be considered a sin. However, if one were to pray during the sermon 
while holding the view that it is prohibited, he would be considered 
sinful for going against what Is believed to be a prohibition. 

Conclusion 

Many narrations state that the Messenger ^ had discontinued his 
sermon while Sulayk 4^^ performed bis prayer. What would happen 
today if many people began to arrive late, and worse still, all at differ¬ 
ent times (as is to be observed nowadays in the masjids)'^ How many 
times and for how long would the imam remain silent, and when 
would he be able to complete the sermon? 

Ike Hanafis have taken ail these aspects into consideration in 
forming their opinion, dhey have adhered to the hadiths of prohibi¬ 
tion and have answered and explained all the seemingly conflicting 
nai rations. Their view has also been fully substantiated by the state¬ 
ments of various Companions and Followers. Tlrerefore, we can safely 
conciude that after taking all the above points into consideration, it 
will be prohibited to perform two rak'ats of rahiyyat aPmasjid after 
the imam has started his sermon. 


177 



11 


The Number of Rakats in Tarawih 

For AROin' twelve hundred and fifty years, vintil the 20^*^ century, there 
was little controversy surrountling the issue of how many rak^ats are 
to he performed for iamwih. There was a general consensus among 
Muslim scholars that tarawih is no less than twenty rak*dts^ and some 
scholars were even of the opinion that it was more than twenty 
Until recently, there was also no niention of any masjid\v\ which less 
than twenty rak'nti were performed or of any scholar holding such 
a vieWt It has only been in the last hundred years that some people 
have begun insisting that the tnmwih prayer consists of only eight 
rak'dts* The practice of the Companions \sahaha]. Followers {tabrin]^ 
and other scholars (may Allah he pleased with them) who proceeded 
them has always been of performing twenty rak*at^. 

A consensus \lpnd] was reached among the Companions at the 
time of the Leader of the Faithful [Amir ai-mtiminhi\ "Umar ibn al- 
KJiattab4» chat tarawih was twenty rahai^. He had appointed Ubay 
ibn Ka'h 4^ to lead the people in twenty mk*ats, as is understood 
from authentic reports- He was not met with any refutation or argu¬ 
ment concerning this agreernent; neither from the Companions who 
had performed tarawih with the Messenger nor from any of the 
wives of ihe Messenger If it had been a practice he had innovated 
himself, it would have most certainly been rejected and refuted by 
the Companions and household of the Messenger This chapter 
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discusses ihe issue in detail, and escablLsKes that the correct number 
of mk'itts for tnrawth is indeed twenty. 

OpiNtONS OF THE SCHOLARS 

[mam Abu Haul fa, Imam Shafi'i, and Imam AJimad are unan imous 
that twenty mk'ats arc to be performed foj tnrawih tkiring Ramadan. 
I here arc different opinions recorded from Imam Malik: one states 
twenty ;w^^ 7 /^,'anothe^ is of thirty-six mk'ats, about which Imam Malik 
said, Ihi.^ is our former opinion;,’^ and a third view is of rhirty-cight 
mk'ati. Iherc is also an opinion which states forty-one rakats {Bidayat 
ai-miijiahid i:2io), ^Allama "Ayni has mentioned the second view of 
[hiriy-six raldim to be imam Maliks more popular opinion. 

What becomes clear at this point Is that mine of the foiir prominent 
imams held a view ^^tamwih being less than twenty rak\us. Twenty is 
the minimum number mentioned^ and the reiLson for [mam Malik's 
view of thirty six mk'm is that it was the practice of the people of 
the noble city ol Makka to perform /f?ir^/;f/'[circumambiilation) of the 
Ka'ba after evciy four mk^ats of uimwth. During the pause between 
each four mk*a.ts of tarmnih, the people of the illuminared city of 
Madina would ob.serve an extra four mkats of prayer in place of the 
taimf al-Mughrti 2:167]. 

[hercfore» since tarawih^asi performed as twenty rak^ais, consist¬ 
ing of five sets of fbtir mkats (each set called a \irwiha'*), the people 
of Madina would perform an extra four rakats after every tarwlha^ 
bringing the total number of extra rak'ats to sixteen. Sixteen extra 
rakacs plus the twenty mkats c^itarawih make thirty-six mkats. Hence, 
the actual number of rak'ats of tamiaih was twenty even according 
to [mam Malik. 

Tarawlh During the First Genemtions 

For cenuiries, ever since tarawlh came to be observed in congregation, 
no [ess than twenty rakats were performed by the Muslims throughout 
the Islamic world. Nafi‘, a prominent tahFl states, “1 never found 
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any one performing less than thirty-nine (three of which were 

witr}T Na[i‘ remained iu Madina for most of hk life and passed away 
in 117 AJJ. {Path ai-Bari 4:254 U). Ac that time, the number of rak^au 
observed for tarawlh in Madina were thirty six (twenty rak'ats tarawlh 
and sixteen supererogatory raFats). 

thereafter, Imam ShafiN states, “I observed the people performing 
thirty-nine rakats 'in Madina [which Include three witr]^ and twenty 
three rak'ats ln Makka."* Imam Shahh was born in 150 a.h. and passed 
away in 204 AhH. ffence, lIus report accounts for the second century 
of Islam. Ftirthermoie, Ibn Abd al-Barr states, " Iwenty was 

the opinion followed by the majority of scholars. Including those 
j of Kufa, Imam Shafi^i, and most other jurists.** Tliis specifies that, 

j throughout the earlier period of Islam, the minimum number of 

I raFats performed in tarawlh wa% twenty. 

Sufyaii al-Thawri (died 161 a.h.) and Imam Abu Hanifa (died 150 
j A.H.) of Kufa both hdd the opinion of twenty rakats. Imam Ahmad 

ibn [ianbal of Baghdad (died 235 A.H.) held the same opinion as did 
Dawiid abZahiri (died 270 a.h.). Abdullah ibn al-Mubarak (died iHi 
A.H.}, one of the prominent scholars of Khurasan, also held the view 
of twenty raVats (B/dayat ahmujtahid 1:210). 

From the above, one can comfortably conclude that the predomi- 
nam view of the scholars from Makka to Khurasan and beyond was 
of tarawlh being twenty mk^ais. There is not a single opinion of eight 
rak'dts to be found during this extensive period, neither from the great 
Imams nor from any other jurist. 

Tlic mass of people who follow the Hanafi, Shafih, Mallki, attd 
^ Hanbali schools of thoughCi and who constitute the majority of the 

’ Umirmj have untlJ today adopted the view of twenty rakais (or uimwlF 

j In the two sanctified sites of Islam^—Makka and Madina—twenty 

raFats ate performed iu congregation lor tarawlh until today It was 
not until approximately a century and a half ago, that the first argu¬ 
ments were made, after the consensus reached by ^Umar*^; claiming 
that taraivlh was only eight and not twenty. 
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Imam Tirmidhi, well known for recording in his Stirian the various 
opinion.^ held by different scholars in jiirisprudentbl issues, 

does not mentioji so much as even a weak opinioti ol tarawih being 
eight when diseussing the issuCn Jf there had been an opinion 

of eight concur re [It among the earlier scholars, he wtmid not 

have failed to mention It. [SeeSunan al-Tirmidhi i:i66] 

Absenck of AuTttENTic Nareattons Concerning 
THE Number of RAK ^ Ai'sm lAmwm 

Another point to be taken Into consideration in this issue is that many 
scholars state that there are no authentic [mhih] and direct [marfii] 
chains of narration (from the Messenger mentioning the exiicc 
number of vdkdn performed by him in tamimh. 

u Shaykh al-Islam Ibn laymEya writes: 

Whoever assutiles chaL [here i.'* a fixaf lunntier of rak'ats leporred from 
the Messenger of Allah concerniiig utmmhy and does not acccpi any 
greater or lesser niiEnber, has erred /tl-fittawd 46 U, Mh-tfai at- 

mafatih 3:381). 

2. All ama Siibki writes: 

Let it be known that it has not been narratal as to how many nik*{Us the 
Messenger of Allah ^ performed during those nights [in congregiuionj, 
whether they were twenty or less (Vuhftn ai-dkhyay 116 U). 

3. Alhima LSuyuti says, 

Tliescholars have differed on the iiumher of [in f/irawrb]. If it [the 
mirnbcr] hatl been cs tab fished througli rhe practice of the Messenger of 
Allah they would not have differed IregardiEig ir] {ni-Mmnhih 47. U), 

4. Ailama Shawkani writes: 

What has been understood from the hadiths In this chapter is the validity 
of the nightly prayers of Ramadan, and that they can be performed either 
in congregiiiion or individually However* to confine the prayer known 
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as uimwth to a stipulated number of is nor undersrood from 

the Sunna {Nnyi al-amur 3:53 U). 

5, Mawlana Wahid al-Zaman states: 

dherc is no fixed number [of mk\ifs\ for the prayer In rhe nights of 

Ramadan, i.e. tamimh {Naziai-abmr i;ii6 U). 

The scholarly statements mentioned above cleaHy establish that 
there are nt> authentic narrations stating that Allah's Messenger 
petfomied a fixed number of mk‘A{s for mrawik. Hence* this strikes 
down the daini that the Messenger ^ only performed eight mk*at^ 
and that to perform anything besides eight is a "reprehensible innova- 
tion" \bfd'a]f as clainicd by some* 

Ihere are however a handful of weak reports which inform us of 
the number r>f?i!!Z^^W performed by the Messenger in tarawih. For 
instance, there is a narration of Ibn ‘Abbas 4« which stares that the 
Messenger performed twenty rakais. Although the hadirh schol¬ 
ars have classified tills narration to be weak, it could still be used as 
evidence, because it is supported by the consensus of Ckmipsanions 
and the practice of the whole Umma, generation after generation, for 
more than twelve hundred years. 

Other weak reports from rhe Messenger ^ on this issue that are not 
substantially supported by the practice and statements of the pious 
predecessors, will be rejected. One must understand chough that even 
if the narration of Ibn ‘Abbas 4 # is rejected, rhe scholarly consensus 
[ijma] reached by *Umar 4c—which established that tamwih was 
twenty rakdis —would be sufficient evidence to prove that tnmwih 
is indeed tw'enty rak*ati. 

The reason why there arc no authentic and direct reports from the 
Messenger concerning the number of mkatsm laratvih^ Is that the 
Messenger performed the prayer in congregation for a few days 
only, after which he performed tamwih in the confines of his home. 
Hence, many of the Ckmipanioiis did not observe him perforniing ihc 
prayer. Tliereaftet, the prayer continued to be performed individually 
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or in small grtjups until the time of HJmar when he appointed 
an imam to lead everyone in twenty it came to be per¬ 

formed as twenty mkais In a large congregation. "Ihe few Companions 
fortunate cntmgh tti have observed it with Afialis Messenger ijt 
congregation did not voice any objection to the decision of'Umar 4^. 
If the Messenger had perfomicd more or less than twenty rak*(tti 
on any of the nights during Ramadan, these Companions would 
surely have refuted ‘Umars decision for establishing tamwih as 
twenty mk^its. 

The Hadiths on This Issue 

Since it has been Cs'^tablisbed that there are no aiuhcnticated hadiilis 
from the Messenger ^ regarding the number of rak'ats in taratuih^ 
all that remains in terms of protif Rir taruwlh being twenty rakats is 
the agreement of scholars witji ‘Umars decision; for once this is 
established* the Umma must follow k wholeheartedly as it is incum¬ 
bent on Muslims to follow the rulings of the Companions'^* 

u ‘Irbad ibn Sariya ^ narrates [that the Messenger said]: 

Keep to my Siinna anti die Stintia nl ihe gukkd Caliphs who followed 
the righr way \iil-khuiapt ai-rathidhi id-muhiiiyyinY Hold fast to it* and 
cleave onto it wirli your teeth {Sunnn Abi Ditwud al-Tirmidhi 

z:p7, ibti Maja 5). 

First* the Messenger of Allah very strongly instructed, “Keep 
to my Sunna and theSuiina of the guided Caliphs who followed the 
right way.” This means tliat the rightly guided Caliphs must also be 
followed in their rulings* just as the Messenger is to be followed* 
‘Umar4t) being the second rightly guided C]a!iph, is the one who put 
forth the verdict that taraimh was to be performed as twenty 
which the Companions unanimously agreed upon. Due to the above 
hadith* his decisions will have to be accepted just as if it had come 
from the Messenger ^ himself 

Second* it should also be remembered iliat the amount of mk*au 
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stipulated by ‘Umar 4^^ could have only been acquired Irom the 
Messenger ^ himself ^Hiis Is obviously assumed because the number 
of rakdti for any prayer cannot be determined through ones own 
preference* but rather must be set by Allah ^ through His Messenger 
i^. For ‘Umar to have ruled on this maiter and not have received 
any objections from the Ccimpanion regarding it, indicates that the 
number of mk*atj perft>rmed by the Messenger ^ in tamwih was 
twenty, Ibn 'Abbass 4 * narration (mentioned earlier) confirms that 
the Messenger ^ performed twenty rak'ais. 

‘Umar 4® determined the number o^rakdts of tamwih to be twenty 
and appointed Ubay ibn to lead the people in congregation. 

This then remained the practice of the Muslim Umma throughout 
the caliphate of TJthrnan and 'Ali itnd then on and on for twelve 
hundred years. Hence* It will be necessary to follow suit. Some of the 
following hadiths mention this in more detail. 

2. ‘Abd al'Rahman ibn *Ahd ai-Qari relates: 

One tiiglii during Ramadan* he wem om ro the mnsjid^^l'^ ‘Umar ibn 
abKhatiab 4i>. People were scattered around in groups. One person was 
praying alone, whereas anoiher was loading a group of people in prayer. 
‘LImar4® remarketf ‘^If I could have them all congregate behind one imam 
it would be bettcrT He dieii made a firm coininitmcnt ro do so arid had 
them all pray behind IJbay ibn Ka‘b 4>. 

*Al>d akRahman states that he went out with him again on another 
night and found the people congregated behind their imam. Upon see¬ 
ing diis* ‘Umar remarked* "How great an innovation this is’^ {nihmt 
ah bid atu hadhibi, i^Cn a practice that has been revived]” {Sahih al-Hukhari 
1:269* kiiiwatm hftam Malik 42). 

Tlic Messenger ^ had performed the tarawih in congregation for 
a few days and then discontinued Ir for fear of it turning into an 
obligation on the Umma. It then tcniaincd like this throughout the 
caliphate of Abu Bakr who remained occupied with the many 
issues that arose in liis time. Tiereaftcr* ‘Umar 4* revived the practice 
and had everyone perform twenty rakat^ tarawih behind one imam, 
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He cdled it a good practice saying that if it was an innovatioji, that ir 
was indeed a goc^l one. lids practice was then continued throughout 
the generations. 

Hadith 1 above makes It dear that a reprehensible innovation 
cannot be atcrlhutcd to *Umar or any of the other three Caliphs. 
Regarding Umars ^statement of the practice being such a “wonder¬ 
ful innovation/' AIlamaTibt writes: 


'Umar ^ was referring to the praiseworthy deed ofencoiii agiiig the prayer 
anti reestablishing the Congregation after it had nor been observed during 
the caliphate of Abii Bakr even though ii had been obseived for a 
few days ii^ die lime of the Messenger ^ in this inaiiner. However, die 
Messenger had discoininued it for fear of it becoming an obligation 
on his Umma. ‘Umar ^ was aware of diis and esiahlishctl ttiis 
jirotetiiire as a lutit/a for time to conic |i.e. as a stfrjfnf miutkhuf/t, not a 
ftir//\. Hence, for liiin is the rcwartl of this tradiEion and the rewsird of all 
who observe it iinrtl die Day of Judgment. {Fiiih td^Mulhim 2:319) 


Ihis darifies that ‘Umar's 4 ^ practice was in hue with that of tlie 
Messenger of Allah Because Abu Bakr for most of liis caliphate, 
remained occupied with the inipoiraiit task of dealing with the apos¬ 
tates and those who either claimed prophediood after the Messengers 
^ death or demanded certain radical changes in the religion, many 
issties that were under ddsatc in liis time were claiified during the 
time of ^Umar 


3. Yazid ibn Khusayfa narrates SeVib ibn Yazid as saying: 

llicy would |x:rform twenty rfik'tft.s iarawlk i.\m\ng the month of Ranijulan 
in the rime of Umar an<l they would recite the chapters containing a 
hundred or so verses [wM/jjj and during the time of‘Urhman ibn ‘Afhin 
4 ^ they would lean on dieir suids from stauding (for so long]" {Sitoan 
al-Bnyhiiqi 2 : 49 ^), 

Ihe narrators of this hadith have all been rigorously approved as 
Allama Nimawi confirms in \\\^ Athar nl-snrmn. This hadith is dear 
evidence that twenty rnk'nti were observed during the time of'Umar 
4 ^ as well as during the rime of'Uthman 4^^. 



4. Yazid ibn Rum an relates: 

Tlic [>e{>ple wotjid j'jerform twcnt}'-three during Ran^atlan in the 

time of‘Umar 46. id-Hityhjql 2:496, Muwatta Imam Malik 1:71) 

Akhough this is a rigorously authenticated hadith, it is mtmal, or one 
with a broken chain. However, this does not alter its effectiveness for 
a number of reasons: 

(a) By consensus of the hadith schi> 3 ars, mursal narrations can be 
used as evidence. 

(b) Ihis is a hadith narrated by Imam Malik, and it is an established 
fact chat the mimai narrations of fmam Malik in his Mmuatta rank 
alongside his jmmsid narrations [i^t. those with unbroken chains]. 

(c) Jhere are many other mursal and ntamid narrations which 
strengthen this one; for instance, hadith 2 above. 

(d) Shah Wiiliyu Hail writes that Imam Shaft'! said: 

Ihe most auikeittic book after rhe Quran is the Mttwtutu of (mam 
Malik, and the hadith scholars arc unanimous rhai all its narrations arc 
aiuliemicaccftrdiiig to the judgment of [Imam 1 Malik, and all its munal 
nanaclons reach ihe MeSvSenger iSt in some way or another {Hujjuudlak 
al-baiighti 1:106 U). 

5. Yahya ibn .Sa‘id narrates that 

‘Umar ibn al-Khatiab 4 ' appoimed an imam to lead them in twenty rak'at$ 
{Mmaamf Ihi Abi Shnyba 2:393). 

6. ‘Abd ab'Aziz ibn Rafi‘ narrates that 

Ubay ibn Ka'b 4 * would lead the congregation in twenty tamwih 

in Madina < 3 uring Ramadan, followed by three 
Ibn Abi Shaybii 2:393). 

7. Ata repoi'ts: 

I found the people observing [wenty-thrcc niFats, which included wiir 
{Musaamf Ibn Abi Sbaybn 2:393). 
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8. Abu Khusayb iiarratcs: 

Suwayd ibn Ghafab wmiUi lead them in jsraycr during the month of 
Ramadanr hie would perform five tarwrhm [sets of four —twenty 

mk'ats [hi all] {Sunaif ai-Bnyhnqi 114^^6). 

9. Naf? ibn *Umaf narrates tiuu 

rhn Abi Miilayka would lead them in twenty prayer during 

l^amadan {Musannitf Ihn Abi Shayhn ^^393), 

10. Sa'id ibn 'Ubayd narrates that 

All ibn Rabl 'a would lead tlicm in five tunvihtis [i.e. twenty atid 

three during Ramadan. {Mus/iftn/jff/bft Abi Shayb/t 1:393) 

11. fbn Abbas relates: 

'Ihe Messenger would perform eweruy during Ramadan and 

three mkan wfir. fbu Ahi Simybft 1:394) 

I his hadith may be weak since a narrator in its chain, Abu Shayba 
Ibrahim ibn *Utli man, has received some criticism. However^ as 
mentioned earlier, since the Ummi has adopted the same number 
of mk*ats for the greater part of history, it will not be totally rejected 
but rather used as supplementary evidence. 

12. It has been narrated from Shuiayr ibn Shakl (a companion of 
'Ali 4*) iliat 

he would lead them during the month of Ramadan in twenty rak*ats 
[farati/ib] and [linee r^k^at^s tifhr. (Sufiafi {ibHaybaqi 4:496) 

13^ Muhammad ibn Ka'b al-Qurazi says, 

The people would |>crform twenty mkats in the month of Ramadan 
during the caliphate of *Um;tr Iliey would lengthen die recitation, 
and perform three mk'ats iviti' {Qiyam nblayl 91 U). 

14. Amash reports that Abdullah ibn Mas ud 4^ woidd perform 
twenty rakats [tamwib] and rhicc mk'tHs witr {Qiyam iil-hyl<)\ U), 

All of these reports mention the rak\its of tarnwih as being twenty 
and no less. 
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'Fhe OpiNtONs OF Various Jurists and Scholars 

1. ' 1 he author of Ibn Rushd, writes: 

Imam Malik (in one of his opinions), along with Imam Abu Hatiifa, 
Shafih, Ahmad, and Dawud abZahiri, has preferred that the tmmik 
performed In die month of l^^amildan he twcniy rak\tts excluding wkr. 
Ibn al-Qasim reports from Malik diar he preferred rhirty-six mk'ais 
wilIi thiec mkdti whr [according to another of his opinions] {Biibiyat 
^il-wujiabid 210). 

2. The great hadith master Imam T’irmidhi presents a detailed report 
on the various opinions surrounding this issue: 

The knowledgeable people have disptned over the number of rakats io 
be performed for ttirawib during Ramadan. Some say I'ony-one 
including untv: dii.'i is the opinion of the pet^ple of Madina and such is 
their practice. ITowever, the opinion of the majority is that mrawib ts 
twenty rak'/it$, and this opinion is more hi agreement with the narrations 
of‘Ah, ‘Umar 4 ^i and the other Coinpanions of the Messenger and it 
is also die opinion of Sulyun ahTitawri, ‘Abdullah ibn al-Mubarak., and 
Imam Shafi‘i. In fact, Imam fihafiM states, ‘T found die people of my 
city, Makka, performing twenty mkdts. 'Tmam Ahmad states, “ Tlrereare 
various reports to be found concerning tamurib, but no exact number Is 
confirmed.* Isliaq states, "Wc prefer forty-one rak'itts, according to wbat 
has been narrated from Ubay ibn Kifb 4 p.” {Sufiart iti-Tirmidbi 1:166) 

In such a detailed analysis of the opinions, there is not even a mention 
o?mr/jwih being eight even as a weak opinion. 

j. In hi.s comtnentary on Sahib al-Bukhayi, Alhima Qastalani 
writes: 

Imam bayhatp lias reconciled the various nai ratio ns and concluded 
that initially the Companions performed eleven rakdts for earambt 
after which they performed twenty with three rakdt^ a^kr. 1he scholars 
accepted the agreement on twenty rakdts tltiring the time of ‘Umar 
as a consensus. 

4. In the Maliki fiqb text, al-Artwar al-sana, tt states: 
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Wc say thar rwei’tty mk'du of tamimh following ihe *Isha prayer is an 
cinpliasized {muskkada] sunna durij^g [he month of Ramadan* with 
litUms to be made on every second rak'n [Le. lo lie performed in rwo 
raka units], 

5. Ibn Qudama writes: 

Ic is reported from ^Ali ^ that lie appointed an imam to lead the people 
in twenty mk*ats ramwih diirm^ Ramadan UI-MughMt). 

I hi s narration proves that the practice of twenty contintied on 

into the rime of'Ali 4^. 

6. 'The great Shafi'i scholar Iinani Nawawi writes: 

llic Hi urn her of mkWis in tftmwih remained twenty, since this Wiis con¬ 
stantly accepted century after century, 

7. It is reported in the Mirqat d-mafutih that Hafii Il>n Hajar said: 

llic Cdompanions rciichcd a unaniniotis verdict that tttmwlh was twenty 
mk\its {Mhqat al-mafatih 3:3^7), 

8. Ibn Taymiya states: 

"Ihis is the opi[iion most Miisltms follow |i.c. himwih being twenty 
rakdi\ (A'lami in his Rak'itte Mratuih 

9. ^Shay[ch Manstir ibii Idi is al-Hanbali writes: 

Taramh is twenty nikdi dtiring Ramadan. 

10. Asad ibn Amr reports that Imam Abu Yusuf said: 

J asked Abu Han 1 la regardingand concertiing'Umar’s-;^ role in it. 
He inlofmed me tlut tamwiPn-^ an emphasized mmui. It is not something 
'Umar 4 * established through hts own preference or innovated> but he 
established it ba.se<l on some evidence or information he possessed from 
the Messenger {Via dustman 46 U). 

11. Imam Giiazali \vrites: 

Tarawih is twenty mk'nn, its method is wcH known* and It is iui empha¬ 
sized mmia {Jhyd \iUm ddin 1:139). 
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12. Sayyid Abd al-Qadir Jilani writes: 

lammh is a iumm of the Messenger of Allah and is twenty vakdi 
{Ghnnyat d-talibin 567 U), 

13. Imam Nawawi says, 

l.et it be known that tamioih is a summ by agreement of all the Muslims* 
anti it is twenty rakd^ {Kitnb aVAdhkat" S3). 

14. Thn Taymiya SiiySr 

It has been established that Ubay ibn Ka'b 4 ? would lead the people in 
tw'einy rakds tnmwib throughout the month of Ramadan* after which 
he would perform three mkatsoitoitr. Hence, most scholars have taken 
twenty mk^its to be sfitum, as Ubay ihn Kal> 4^ performed ibis nLimber 
of mjtWamidst the Emigrants [muhajtrin] and Helpers j^Mw) and none 
refuted hirn {Fatau^ Ihi Tayjniya 23:112 U)* 

OfA^r Important Vointt to he Noted 

First, it has to be fully cotnpichendcd that the amount of rakds for 
any prayer is not something which tan be made up and established 
througb ones own intellect and reasoning. It has to come from Allah 
and Hi.s Messenger Hence, the scholars state iliat whenever 
anything of this nature (i.e. that which is not established ihrough 
human reasoning alone) is reported by a Companion, it will be eon- 
sidcred as being directly acquired from Allahs Messenger 

According to the agreement of the hadith sdioiars, al! the 
Companions are considered trustworthy and legally upright [aAul\. 
It cannot he believed that they would introduce a new concept into 
che religion which is contrary to the principles of tlie SharVa. Hence, 
even though there are no directly related from the Messenger 

hadiths to be found concerning the number rakds in tamwihj 
the decision of‘Umar i^of ttmiwih being twenty raGau Is accepted. 
It is believed, as explained by Imam Abu Hanifo badirh 10 above], 
that the number was acquired from die Messenger of Allah and 
not something ‘Umar 4i> established through his own desire. 
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Second, once the unanimous agreement concerning the number 
of rak'ats was reached^ not a single Companion of the Messenger ^ 
was reported to have refuted it, Ihe Companions who had performed 
Mraivih with the Messenger &, {during tin- few days he performed it 
in congregation) and who were present at the time of Umar 4 ^, also 
did nor refute his decision. 

^Umar 4 ® did not even receive criticism from the wives of the 
Messenger wlvo constantly observed the Messengers tarawik 
prayer at home aftci' he had abandoned performing it in congregarion. 
Ihis indicates that the Messenger ^ must have performed twenty 
rak rf/r, and it was because of this fact chat the C^ompanions supported 
‘Umars 4 «^ decision to set the lamwth prayer at twenty 

llilidj 'AlLima Halabi has made a very noteworthy point as Co 
why the number of mk'ats of tamwih may have been set at twenty. 
He states: 

Ihc jir/ww /7 and wrfitJ/j/rYlsLipKjrcrogatoi.'yJ prayers a rc su|>pleincniaiy |>i'aycrs 
which make up for any deflekneies that may have been left in the obliga¬ 
tory \funi\ prayers. Ihe obligatory prayers of the clay, along with three 
mk*iits of ti/Iir, [otaJ to twenty mk'm. Hence, it is appropriate to have 
twenty mkats of turamky so that there is a balance between the two types 
of prayers, i.e. between the the obligatory prayers and ibe 

of the supplementary or inrina prayers. 

Analyzing the Narrations Concerning Eight Rak'a/^^ 

'fhose who claim the uimwih co be eight rdk'ar^ try ro establish this 
opinion in two ways. One way is by claiming that the Messenger 
only performed eight mk'itts, and the other is by claiming that ‘Umar 
^ also ordered only eight rak'ats to be perftirmed; hcncc, their rejec¬ 
tion of‘Umars 4 ^ decision establishing twenty mk^nts. We will now 
look at the narrations which they have used to substantiate these 
TWO claims, 

1 * It is reported from Abu Salania that 
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he aske^l Wisha A regarding the prayer of the Messenger during 
Ramadan. She explainetlj 'Hie Messenger of Allah would not perform 
more than eleven tuliMU neither in Rtimadan nor out of it. He would 
perform four and do not ask of their beauty and length, followed 

i>y another four, and do not ask of their beauty and length, after which he 
would perform three lwfiT]f" 'Aisha 00ntinned, "I asked, 'O Messenger 
ofAlbh, do you sleep before you perform the He replied, X) Wisha, 
my eyes sleep, but my lieart does not”' {Sahik ai-Bukhari 1:154)- 

Ibis hadlth is probably the most widely used in claiming that tarawih 
is only eight mkats. However, chore are a number of reasons why this 
hadith cannot stand as evidence: 

(a) Ihe prayer mentioned in the hadith js clearly not tarawih but 
rather the mhajjud [nighc^vigil] prayer. Abu Salamas inquiry was 
regarding whether or not the Messenger performed any extra mk //ts 
oftiring Ramadan. A’isha answered by stating that the 
Messenger ^ would perform no more than eight rakau (tahdjjud) 
ihroughout the year, regardless of what month k was. 

Hence, Wisha was speaking of a prayer char was performed by 
the Messenger ^ both in and out of Ramadan, which is why she 
used the words “neither in Ramadan nor out of it" She could nor 
have been speaking about ianiwih since l/jrauf/h is nor performed 
out of Ramadan. Tlie question of Abu SaUma therefore had to be 
about mha^ud (which is performed throughout the year) and not 
about mmwUh 

What further supports this explanation is that there arc some nar¬ 
rations of A'isha ^ which speak of the Messenger ^ increasing his 
worship dtiring the month of Ramadan. sShc states: 

The Messenger of Allah ^ would exert himself [In worship] during the 
last ten days of Ramadan more than ar any other time {Sahih Muslim 
1:372), 

^fhis narration and many others like it indicate that the Messenger 
would perform more prayer in Ramadan than in any other month, 
even diough the mk'ats of iahajjudpcTfatnicd by him would remain 
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constant throughout the year. I his means that the increase in worship 
by him during Ramadan was through the performance of tarawih 
and other supererogatory prayeis. Hence, the nariacicm of‘Ahsha 
above is concerning tahajjud, since the rakats of his prayer 

remained constant in all die months of die yean 

(b) Imam Muhammad ibii al-Nasr ahMarwazf in his book, Qiyam 
/tldiiyiy has compiled many narrations under a chapter entitled, 
“Chapter on the Rdknts Performed by the Imam in Ramadan for 
Jhrawih" However, he does ntjt mention the ahtive hadith of Abu 
Salama in that chapter despite it being a rigorously authenticated 
liadith ol^ Sahih al-BukharL Like al-MarwarJ, there arc many other 
authors who, in their works, have not mentioned this haditii to be 
concerning tarawth* 

(c) Many compilers of iiadith, such as Imam Muslim, Nasa’i, Ahu 

DawLid, lirmidhi, Ibn Maja, Ihn Khir/aynia, and Imam Malik, have 
also not included iliis hadith in ihdr chapters on despite it 

being such a rigorously aurhenitcated hadith. Instead, they mention 
it in dieir chapters on taimjptd or ivitr. Indeed, had this narration 
been in regards to tarau/ih, they would have suiely included it in their 
chapters on tamwih. 

(d) biuThcrmore, if this hadith was concerning mmwih, then why 
did A islia .3^, the nai raior, not reject the consensus \ip7id\ reached hy 
Umar 4^? She could have informed him in some way or the other that 
the correct nuiubcr of mk^ats for tamukh was eight. 7 hus, the pmyer 
she describes in the above hadith can be none other than tahapud. 

Another narration popularly used to claim that the Messenger ^ 
performed only eight rakats for ramwih h the following: 

z. Jabir 4^ narrates that 

the Messenger led [hem in prayer during Ramadan. He performed 
eight mkats followed l>y wiir {Sakih I bn Hibkan, Ibn Klmzaymu^ Vhi 
ai-suimn 7:(Sot7). 


Ihe Rak'm ofTarnwih 

"riie following explanations have been given for this haditht 

(a) 'Illis hadith furnishes details of only one night in which the 
Messenger ^ led the congregation in taraivih prayer. The following 
naiTation is actually more derailed in this regard: 

Jabir ^ narrates that the Messenger ^ performed eight daring one 

night of Ramadan followetl by whr. lire following night, we gailiered 
together in [he Wfi^jy/V/hoping diat he woi.il<l oonie out to us. Wc remained 
waiting for him iiiuil moi ning, when he Icameoutaiid] said, did not 
desire...” or [hesaJdh “1 was afraid that the would lie made obliga¬ 
tory \yitkhibii] upon you {Qiydm Mnyl 91 U). 

Tlicrc are many nairatioiis which mention that the Messenger 
performed ilic taraimh in congregation for three nights then failed 
to appear on the fourth night the narrations of Wisha in Sahih 
al-Hiikhm'r^.n 6 . Mtislim]. However, tiie above narration indicates that 
the congregation tot>k place for one night only and that the Mejaienger 
did not turn up on the second night; which means that both arc 
j concerning two different occasions. 

Other diflerences between it and ATsha^s other narrations is 
I that /Vishas other narrations do not mention the number of rakats 

I performed for tarawih (despite those narrations being so widely tians- 

I mifted) whereas this one does. Also, the other narrations of Wisha 

mention that AllaIVs Messenger was fearfLil of ktmwih becoming 
obligatoiy on ihc Umma whereas the Iiadith of Jabir ^ mentions 
he was fearful of becoming obligatory. Hence, Hafi'z Ibn Hajar 
I al-Asqalani has hesitated in accepting this narration to be concerning 

the same incident mentioned in the other narrations {Fath aFBatl 
v.iz U). 

(b) Ihe other point Mawbna Habib al-Rahman A'zanii makes about 
this narration is that there is only one person relating it from Jabir 
* This single narrator, Isa ibn Jariya, has been strongly criticized 

I by the scholars of liadlth. Hafiz Dhahabi and Ibn Hajar al-'Asqalani 

i have recorded much criticism about him, and Yahya ibn Mahn states 
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chai he is not strong [Uysa hi dhuka]. Likewise Imam Nasa^, Abu 
Dawudj Uqayli, Suji, and Ibn *Adi all have grave staceunenfs to make 
aboiir him, either rejecting his narrations otirrlght or labelling him 
as weak. Only Ibn Hibban and Abii have not critieij'.cd him. 
However, since the criticism of tlie former group is very sevcrCj it 
will take precedence over the opinions of“ rhe latter in determining 
his status as a narrator. 

Heiiccj his narrations are weak and camiot be accepted as evidence 
for the claim oJ Uimwih being eight even more so, in that no 

one else has reported that the Messenger ^ performed eight mkdts 
in congregation during those niglits he performed it iti congregation 
(Ab.;imi in Uakdte tamivlh 28), 

(c) Some scholars have explained that even if the hadith wem to 
[)c accepted, it would only inform as to the number of mk'an the 
Messenger ^ performed in congregation, and does not negate the 
possibilit}^thaE the Messenger!^ could havepeiformed the remaining 
twelve raknuivx honiejahir^i does not negate this possibility either, 
but merely informs us of the numbej of mk'au that the Messenger 
3^ performed in congregation with rhe Companions, before retiring 
to the confines of his home. 

riiere arc also other nanations of Jabir ^ on tliis Issue which 
mention that the Messenger of Allah ^ performed eight yakdts in 
congregation; however, since they arc all narrated through Isa ibn 
Jariya, they arc all to be classified as weak and not to be used or related 
as cvidciiceH 

3. Sahb Ibn Yazid relates: 

Umar ^ appointed Ubay i!>ii Kadi and Tamlin al'-Hari jfe to lead the 
people In eleven rak‘/tts {Mtdv/im imam Malik nyj). 

This is the narration prcsenicd to substantiate their second claim that 
'Umar 4^ ordered only eight mkat^ to be performed for tamwih and 
chat there was never a consensus on twcnc>'. However, this claim is 
even weaker than the first due to the following reasons: 


The Riik*ats of Tamwih 

(a) Ihis hadith has been related from Sa ib Ibn Yazid 4* by two 
people“Muhammad ibn Yusuf and Yazid ibn Khusayfa. Five people 
have then related it frt>m Mu ham mad ibj’i Yusuf. However, all five 
reports arc different from one another, even though each one |■elaTes 
it from the same petsoju Due to Its inconsistency and conflicting 
nature, this narration cannot stand as evidence to prove that tamwih 
is eight rak\us, llic different reports from Muhammad ibn Yusuf arc 
as follows: 

(i) dhe version mentioned above, transmitted by Imam Malik, 
mentions eleven rak*atSi but does not mention ILimadan. 

(i) Yahya tbn Qaitans version mentions that 'UEnar 4 ^^ brought 
the people together behind Tainim aLDari 4 * and they wa>uld 
perform eleven rak^ats. It docs not mention ‘Umar issuing any 
specific command on the number of mk'ats, nor docs ir mention 
the month of l^madan. 

(3) The version narrated by ‘Abd al-WzIz ibn Muhammad simply 
mentions that they performed eleven rak'ats during the caliphate 
of‘Umar 4*^ Hiere is no mention of any specific command or of 
Ubay ibn Ka'b4fc, Tamim abDari^i, oi Ramadan. 

{4) Ibn Ishaqs report mentions that they would perform thirteen 
rakdti in Ramadan during the period of*Umar4?. It docs not speak 
of "Umars 4^ insmictjons, Ubay ibn Ka‘b, orTamim al-Dari 4 ®. 

(5) Lastly, A^bd al-Razzaq s version describes *Umar 4 ® command¬ 
ing that twenty-one rak*ats be performed instead of eleven, 

Sonic versirms of this narration mention eleven others thirteen 

mk^atSy and one also mentions twenty-one. So what is the reason for 
choosing the version of eleven rak^auo'^ti the rest? In fact, the great 
Maliki jurist Ibn Abd al-Barr has given preference to the narration of 
twenty-one mk%ts and called the narrations of eleven to be an “erro¬ 
neous assLtmpcion” \wahm\ [Rakdte tamwih 39). Hence, die version 
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of rwcmy rak'ars has been adopted in light of these and other similar 
factors that only serve to srrcngrhcn its authenricity. 

(b) 'Jhe other narrator of this hadith from Sa ib ibn Yazid ^ is 

Yazid ibn Klmsayfa, and Yazids two studenrSj Ibn Ahi Dhi’b and 
Muhammad Ibn JaTar^ rebte this Jiarration from him [see hadith 3 
in Jlie Hadiths on Ihis Issue” above]. All versions of this narration 
through Yazid ibn Khusayfa are unanimous in mentioning twenty 
rrf^h/jr;and Imam Nawawi, 'Iraqi, Suyuci, and others have judged its 
chains to be strong and leliable. 

Hence, the question is: Why would the version of Muhammad 
ibn Yusuf mentioning eight he adopted, despite it being so 

confusing and inconsistent in its mention of the number of Ww, 
and the version of Yazid ibn Khusayfa be abandoned despite it being 
consistent? Justice would demand that the nai radons of Sa ib ibn Yazid 
^ through Yazid ihn Khusayfa be accepted since they are con.'sistent 
and have been classified as rigorously authenticated by inaiiy scholars; 
and that the narrations through Muhammad ibn Yusuf because of 
their confusing nature, be interpreted and reconciled with tltose of 
Yazid ibn Khusayfa. 

(c) Some scholars have reconciled the various versions of ^iahb ibn 

Yazid's4^ narration by stating that 'Umar initially ordered eleven 
rak^ats to be performed but then clianged his decision to twenty 
after learning rhat it was the more correct view. Nobody refuLcd his 
decision, and twenty continued to be performed for the most 

part of Islamic history. 

Imam Rayhaqf after mentEoning the eleven and twenty mk'm 
narrations, .states: 

|[ is possible to reconcile die two types of narrations because dieCtimpan- 
ions would [initially] perform eleven mk'ati in congRgadon after which 
they began to perform esventy ntk'ats and three u^hr {Sumift al-kubm U 
%Bayhaqi 
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Imam Bayhaqi makes rhe same point at another place m his Sumft 
ai-kithra. Matiy other scholars have also provided similar explanations, 
Ibn Habib Maiiki writes: 

It wiis initially [pcrfoi ined as] eleven but they would prolong the 

recitation in them, which proved diffieuk oei the people, so they increased 
the number of mA//wand shoriened the recitation, dhey would perform 
twenty mkats excluding wftr (Tuhjbt at-akbyar 191 U). 

Conclusion 

U is only recently that some people have emerged with the opinion 
of only eight rakati being sunna for tarawih. Some have even gone 
as far as saying that performing any more than eight would be 

considered a “reprehensible innovation” {may Allah forbid). 

None of them have been able to produce a single example of any 
ma^jid in the world in which a tarawih congregation of less than 
twenty mkats was held during the hrst twelve hundred years or 
more of Islam. Likewise, not a single scholar from among the pious 
predecessors [si^lqf sdlihin] held an opinion of eight rfik*ati. Can the 
opinions of contemporary jiicn he preferred over the scholarship and 
opinions of those who enjoyed a greater proximity to the fountain 
of Prophet h<3od? 

A 1 so, how does ojie overlook the Ihct thiU over a pcriiKl of twelve 
htindrcd long years, nolxidy had any dispute with rcganls to the mkats 
of iamivih being twenty? How absurd it is ni call it a reprehensible 
innovation in religion when 'Umar 4^^ himself reached an agreement 
with the Companions on that amount, and his decision was made 
through what he must have acquired from the Messenger himself. 
Neither the Companions nor the household of the Messenger ^ 
refuted him, He then remarked as to '‘how wonderful a practice he had 
revived” \nrmnt al-biddtJi hadhihl\^ since people had not performed 
El in a large congregation during the time of Abu Bakr 
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it can therefore be concluded quire easily that since there has been 
an agreenieiu among the four Iniams and the over whelming inajority 
of scholars of tliis Umma concerning mraufih being twenty it 

is considered the sumia amount. 


► 
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Combining Two Prayers 

iHiiRH ARF^ HADiTHS which State that the Messenger of Allah would 
combine two obllgitory \fiird] prayers together while travelling. Ihe 
hadiths explain how he would alight from the back of the animal and 
peifonn Maghrib followed by 'Isha, and then resume his journey. 
Tlierc is a difference of opinion regarding the Intetpretation of these 
hadiths, U. exactly how he performed the two prayers togetiier. 

Ihe Hanafis offer the following explanation. Although the 
Messenger <ff Allah ^ performed the prayers one after another, he 
actually performed each prayer In Its own time. For example, when 
combining Maghrib and *Isha, he would stop a short litne prior to 
the end of Maghrib and would perform the prayer. Then as soon 
as the time of'Isha would enter, he would perfoim 'Isha and then 
resume his journey. 

Other scholars offer the explanation that the Messenger of Allah 
^ would perform both Maghrib and 'Tsha in the time of'Isha (i,e. 
after Maghrib had expired). 

ITie method offered by the Hanafi school of performing the first 
prayer toward the end of its time and the second prayer immediately 
after, at the beginning of its rime, is known ai-suri or ""apparent 

combining” in the terminology of the jurists [fuquha]. Ihe method 
of performing two obligatory \fard] prayers in one prayer time is 
known ^sjam al-haq^i or "real combining ” 
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Iherc are many haditks which describe combining two prayers. 
According to Hanafi scholars^ the most suitable explanation is chat 
jam ai-suri, wherein each prayer is performed in its own rime. 
Ihe Hanafi approach in cxpiitining this issue isS in rocal agreement 
widi the Quran and hadiths^ both of which enipliasize each prayer 
being performed in its own stipulated time. On the contrary, the 
jam ai'haqiql approach leads to great conflicts herween the Quran 
and hadiths. 

By the end of the diaptcr, It will become evident that the Messenger 
never combined two prayers together by actually moving one into 
the tijiieof the other. It is also important to remember that performing 
Maghrib and ‘Isha in the time of Maghrib, and Zuhr and ‘Asr in the 
time of Ziihr, is known ^jam ai-taqdim or ^^advanced combiningk” 
since one of the prayers is performed before its time. Combining 
them at the time of the later prayer Is known jani d-uikhir or 
"delayed combining" because one of the pmyers is delayed from its 
specific rime* 

The Vaujous Opinions 

One opinion is that if is permissible to perform jetin al-haqiqi if 
One is imdcrtahing a liurricd journey* fhe second opinion is [hat 
jam al-haqiqi is permissible when undertaking any type of jom ney; 
whether it be hurried or relaxed* For some, it is also permissible m 
the event of heavy rahifidl, and some stare that is also pernussibie in 
rhe event of illness. 

dhc view of Imam Abu Hanifa is quite simple. Accoitling to him, 
y\\c jam" aPhaqiqi method is not permissible except at 'Arafat (dur¬ 
ing the pilgrimage), where advanced combinii:[g rakes place between 
Zuhr and Asr, and at Muzdalifa, where the pilgrims perform delayed 
combining between Maghrib and 'Isha* The practice of advanced 
and delayed combining at these two places is established [hrough 
rhe consensus of the scholars. Hence, the Hanafis do ntit permit 
jam*d-haqiqi except in these two instances. They have interpreted 


the hadiths which mention the combining of two prayers to be^flw' 
aPsuri, This type of ctjmbining is permissible at all times, as there can 
be no doubt concerning the permissibility of two prayers performed 
in their own limes. 

Thf. Qur'an on This Issue 

T, Allah Si says, 

''Verily the prayer is enjoined on the believers at fixed hours [rlmesl” 
{al-duraa 4:103). 

Tliis means every prayer has an appointed time with a beginning, 
prior to which the prayer is not valid, and an ending, afier which the 
prayer is nor to be delayed; otheiwise it will become a qaddos mis.sed 
prayer. Hence, this verse indicates the Importance of performing each 
prayer in its own time. 

1* Allah ^ says, 

“Guard sirkdy the [live obltgamry] pvAyerd' {al-Quran 

This verse is also quite dear about performing prayers at their 
appointed rimes and not delaying them* 

3. Allah says, 

"'So woe unto those worshippers [hypocrites] who arc negligcni in regards 
to their prayer'" {ai-QuPan 107:5). 

A group of scholars state that this verse is admonition for those who 
delay rhe prayers beyond their appointed times. 

4. Allah says, 

"^rhen, there succeeded them a posterity who gave up prayers"^ {ai-Quran 

19:59)’ 

According to a group of scholars, the words, "who gave up prayers,” 
mean chose who delay the prayers beyond their stipulated times. 
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In sliort, these verses of ihe Qur'an verify tha[ delaying any prayer 
is undesirable and exrrcmcly disliked* Delaying the prayer has been 
portrayed as a trait of the hypocrites [munafiijm]. For this reason, 
the hadiths, which seem to inform that the Messenger delayed 
praycn niList be interpreted in a way chat corroborates these verses, in 
order to remove the iiockm of tmdesirability from the Messenger's^ 
practice. The only way this can be achieved is by taking the lomimi- 
mentioned in them to mean “apparent combining,^' Now we will 
look at A few hadiths which are quite explicit in their prohibition of 
taking a prayer out of its time. 

The Hadiths on This Issue 

1. Abu Musa 4 ^ narrates that the Messenger ^ said: 

Combining two prayers together without any valid a^ason is from the 
mafor sins \kiib£nr\ {Mmtiminf Ihn Ahl Shnybti 2.1453, d Taliq d-sabih 
21124)* 

Ihiis, combining prayers would not be permissible even in the event 
of a journey or tain, just ixs ocher major sins are not made pei missibie 
in such circumstances. 

2. It is narrated from ‘Umar4t chat 

he wrote to the pctipk [around the Isbrnic world) proliibkicig them fmni 
combintrig two prayers together. E lc informed them thac combining two 
prayers togtithcr was a major sin {/il-Wiiqal-sahth 2:124). 

3. ‘Abdullah ibn Mas^ud 4 ® narrates: 

I never observed ihe Messenger of Allali ^ perform any prayer out 
of its time except at Muzdalifa. He combined Maghrib and Msha at 
Muzdalifa {Suhih sl-Bukhari 1:227, Muslim 1:417, Mdani 

l-uthar 1:164). 

4* In another narration Ibn Mas ud 4^ states: 

Ihc Messenger of Allah combined two prayers while on a joLirney He 
would combine Maghrib and 'Isha by delaying Maghrib until just before 


G&ntbining Prayers 

its expiry time anti performing ‘Islia immediately as its time entered 
{Mtisammflbn Abi $hayhii 2:45s). 

5* Aisha^e narrates: 

Ihe Messenger of A Mali while on a journey, would delay 2 luhr and 
|>tTforrn Asr early and would delay Maghrib and perform 'Isha early 
[t*c* perform each prayer in Its own time] {^harh Mdani 1 -mhar 1:164, 
Mitsamiaf Ibn Abi Sbayba 2 : 457 )* 

6. Ic is rcliited that Ibn Abbas said: 

1 performtul eight rakats together (fourofZuhrand four of Asr] and se\'en 
together [three of Maghrib and four oP Is ha] with the Messenger of 
Allah [One of the narrators says,] “I asked Abu 'l-ShaTha', "I assume 
he delayed Zuhr [to the emi of its time] and performed Asr as soon as It 
entered, and delayed Maglirib [liltewisej and performed *I$ha early." ITe 
replied, “"I also think the same” {S/thib Mmlim 1:246, Musamiaf Ibn Abi 
Shayba 456)* 

This hadiih from Sahib Muslim is very prc'cise in its description of 
combining two prayers. Ihe method described by die narrator is 
jam* ahsuri. 

7* Imam Abu Dawud has transmitted the following report: 

Ibe niiue5:zin of Abdullah ibn 'Umar ^ informed him it was time for 
prayer. Ibn 'Umar 4 = instructed him to coiitiinie on the journey* When 
the red of sunset [shafaq almiiir\ had nearly disappeared, he got oflTrom 
his mount anti performed Maghrib. Then he waitexi until the red had 
completely disappeareti and performtxl ‘Isha. He then saki, “Whenever 
[lie Messenger of Allah was in a hurry for some reason, he would do 
just as I have done” {Sitnan Abi Datmd nryli), 

As we can sec, the method of combining mentioned in the above 
hadiths is none other chan that uf jam'al-sim. Ic is an agreed upon 
method which no one disputes* How ca]:t there be an objection to 
two prayers being performed together In a way that docs not cause 
them to be performed either before their stipulated time or after it? 
Undoubtedly, this is not only the safest method of combining two 
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prayers, but it is also the most sujciiblc way to explain the hadiths on 
the subject of coiTibinlng. 

Jr is also common knowledge chat the Fajr prayer should not be 
performed before its time or intention ally delayed beyond it. Similarly, 
other prayers should nor be perforjiied out of their stipulated times 
either, especially nor while considering Jt to be Purina. This indicates 
ihat the sunmi method of wimbining two prayers is jam* fd-suri, as 
has also been substantiated through the Qiir an and hadiths. This is 
the Hanafi opinion in this issue. 

If L: were permissible to practice jam in the event of 

travel or illness, then why is it toniined to some prayers only? Why 
is it not permissible to perform all the prayers of the day together In 
the moi'iiing before departing on a journey? The reason for this is 
quite simple. The practice of combining mentioned in the hadiths 
is not to be taken ils jant ul-haijiqi but as jam* wherein each 

prayer remains in its own time, but all prayers are performed one 
after another, 

ThH HADlTJriS ON COMBINING PrAYHHS 

In the following, we will analyze some hadiths thai are normally 
presented to establish the permissibiiicy jam* aldjaqiqi. 

I. I bn ^Umar narrates: 

Whenever the Messenger of Allah would undertake a hurried journey, 

he woultl combine Maghrib iiiui TsEia {Sahib Mmlim 1:245)+ 

Tills narration is sometimes used to prove the permissibility of ^'rcal 
combining,” whereas it just mentions that the Messenger of Allah 
combined two prayers and does not mention i\\^i jam* al-baqiql 
was performed. Tlae Hanafis fiavc explained that the Messenger 
performed “apparent combining*’ and not “real combining,” since 
the former is a meihod agreed upon by all scholars. 

In this hadith, since Ibn 'Umar does not mention the actual 
method of combining, we turn to hadith 7 above—also a narration 
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of Ibti ^Umar ^—^where he expounds on the method of combining 
prayers, The method he describes in chat narration is none other than 
jam*ai'Sun, so i: will be taken as a commentary for this narration. 

2, Nah' mports: 

Whenever Abdullah ibn "Umar had to rravd in a hurry, lie would com¬ 
bine Maghrib and Tsha after die red twilight of sunset disappeared. Ihn 
*Umar .stated that whenever the Messenger was forced to travel in a 
hurry, he would also combine Maghrib and Tsha {Stibih Muslim 1:245)- 

Abdullah ibn ^Umar narrates: 

Oticc the Messenger had to travel ijuickly due to some emergency in his 
family. I Ic delayed Maghrib until the red twilight had disa[>pcarcd, then 
got olTkis animal and combined [he two prayers. Ihercafrcr, Abdullah ibn 
'Umar informed everyone that this was the practice of the Messenger 
whenever he had to travel in a hurry (Snaan fd-Tirmidki 1:124)* 

These two hadiths seen^ to be in apparent conflict with the opinion 
oJ the Hanafis. However, in reality, if they are understood correctly, 
they would be found to be in total agreement. Thk is due to the 
following reasons: 

(a) Fi rst [y, tlie re a re two types of ihafnq o r “twii igh io ne is f h e red ness 
[ahmar] seen in the sky after sunset, and the second is the whitcne.'i.s 
[abyad\ that remains flir a short while after the redness disappears. 
Allama Ayni states: 

it is possible that the twilight referred to iti rhe narrations is die red 
one. fin the Hanafi school] rhere arc two views regartling the expiry of 
Maghrib time. Some say it cuds when the redness disapj^fCars, and others 
say it ends when the whiteness disappears, Iherefore, if die Messenger 
performe<i both prayers immediately after rlie redness had disappeared, it 
means he performed Maghrib during the whiteness, i.c. within its stipu¬ 
lated time (according to the view that Maghrtb ends after the whitene.ss 
has disappeared), and he also perlormed ‘isha within its stipulated time 
(according to the view that Maghrib ends with the disappearance of rhe 
redness after which Tsha begins) [{'Umdat al-qari 5:568)]. 
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(b) Anorher cKpUnatJon, nietiiloncd in ai-sahihf is that these 

haciirhs have been narrated with various difterertccs. Some contain the 
addirion, “the redness was close to disappearing " Tliis intlicaies chat 
one of die nanators ma;^ have become slightly confused regarding 
the exact wording due to the various reports^ so he linally reported 
i t in the words, “after the redness had disappeared,” according to his 
speculation, lliis means that in reality it was just prior to the ending 
of the red twilight that the Messenger performed Maghrib, which 
means it was jam ftl^suri. 

(c) Another reason for al-sttri is that since the hadiths 

of Ibn 'Umar on this issue are inconsistent and do not maintain a 
fixed expression, it would be more preferable to regard hadith 7 above 
(also narrated by him) as the commentary for die various cransniissions 
of his report, lliar hadith makes it clear that the method of combin¬ 
ing used by the Messejiger was “apparent combining." Hence, the 
combining mentioncxi in the remaining hadidis of Ahduliah ibn 
*Uniar will also be considered to be 'apparent combining,” 

4. MuWih narrates that 

during the expedition {>f rabuk, whenever die Messenger ^ would set 
out before the sun declined from its meridian, he would delay Zuhr and 
perform it [just prior 10 irs expiry time] with 'Asr, anti when lie would 
depart after noon he would perform ‘Asr early by eombtmng it with Zuhr 
[i,e. Zuhr ar die end of its time and Asr as soon as k entered), then he 
wouki continue his jounieyr Whenever he would depart before Maghrib, 
lie would delay it and |3erforiii it with 'Isha [i.e. in dieii' respective times], 
and if he set out after Maghrib he would perform dshaearly by comliining 
it widi Maghrib {Sutian al-l'irmidhi 1:124, Surinn Abi Daufud 1:178). 

Tire follow'ing points have been made about this narration: 

(a) Allama Aym states regarding this narration: 

"111Is hadith was rejected by Imam Abu Dawud, and it is also repoi ced from 
him that there is no clear hadith to be found concerning die performance 
of a prayer before its stipulated time. 
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(b) Another problem is die strong criticism of Husayn ibn Abdili ih, 
a narrator in this hadlihs chain, by the hadith experts [muhaddirhin\. 
Ibn abMadini says, “I have abandoned his reports.” Imam Alimad 
states, “Hehas defects” Ibn Ma'in calls him weak \daif\\3i\\d Nasa'i 
says, “His narradojis have been rejected,” 

(c) Even if the hadith were accepted for a moment to be authentic, 

it would still be considered as jam'ai-mri for various rea¬ 

sons. It is indicated in the hadith that the Messenger ^ would delay 
the first prayer to the end of its time and perform the second one 
immediately thereafter in its own time, llic following two narrations 
of Ibn Abbas suggests the same explanation: 

Ihe Messenger ^ performed Zuhr and Asr together and Maghrib and 
dsha together witlimn (lieiiig in the state of] fear or traveh 

"Ilie Messenger ^ combined Zuhr and Asr logcther and Maghrih and 
dsha together In Madina without [being in [lie state of] foar or rain 
{Sabib Mmliffi 1:14(3). 

dliese narrations speak of the Messenger combining the prayers 
even though die circumstances were nor of foar, rain, or navel. Ihese 
are the jiiain three circumstances under wliich one can pcifonn 
aidiaqiqi according to many scholars besides the Hanafis. 

So was he performing jam ai-haqiqu as some like to say, even 
chough none of rhe valid reasons for doing so were present? The cor¬ 
rect explanation we could offer here is that these narrations of Ibn 
Abbas 4 *^ as well as the other narrations on tJiis issue, do not speak 
of the Messenger jam' ai-haqiqi at all; but rather to 

his performance iy(jam'ai-furi. 

Conclusion 

It could be safely concluded that the Hanafis have followed a safe 
path in explaining the liadiths in dus issue. Their explanation does 
not contradict the hadiths or Quranic verses that strictly enjoin that 
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prayer be performed ia iheir own cime*;. "Hiey interpret the liaditlis 
of combining to be based on jam al-suri, wherein two prayers arc 
performed one after another—the first prayer at die end of its ti me 
and the second prayer immediately thereafter, at the beginning of its 
time. This seems to be the safest atid most vnicontroversial appioacb 
to adopt in light of the many narrations on this issue. 

Oil die other hand, taking the various narrations to be based on jam 
ni-haqiqi —^wherein one prayer is intentionally delayed and performed 
in the time of the other, or the later prayer is performed in advance 
during the time of the carl ier prayer—will cause these hadirhs to con¬ 
tradict the verses and hadiihs chat encourage prayers to be performed 
[n their own rimes. Pti r thermo re, those who allow jani al-haqiql\vAwt 
also stated chat it Ls superior not to combine the two prayers but to 
perform them separately in fhcii' own respective times. 


Glossary 

A*mMAr AL-RijAL beading aLithoritEcs and experts in the scrutiny of liadith 
narmtors. 

‘Ali.ama. Great learned scholar. 

"Aecafa. Ninth day of Dhii Hast month in the Isbmic calendar]. 

"Arafat, bjtpansive plain approxituatdy thirteen [iiilcs from Makkun Here 
pilgrims remain standing in prayer to Allah for some time. Zuhr 
and V\sr prayers are combined here wich the condition that the Imam 
of the Muslims is present. I he mmjid located In this plain is called 
Masjitl ah Nil ml ra. 

Asr. Late afternoon prayer, performed after an objects shadow (minus the 
length of its shadow at the sinfs zenith) is twice as long as the object, 

BAYtViiAH. "Ihe Ka‘ba, House of AJIah ^ in the Sacred I’recinci {Haram) 
In Makka. 

Bin'I'. nauglitcr. 

Da'/f. Weak, a hadith In which there is some defect; cither in the chain of 
transmission; or in the proper understanding of the narrator; or its 
contents; or because it is not in perfect agreeinem; wi|h Tsiamic beliefs 
and practices. It is a hadith of less reliable authority 

DfK Religion (Islam). 

Fajr. Prayer performed between true dawn and sunrise. 

FAQ/fi Islamic jurist. 

Farix Obligatory divine command that is established through decisive proof 
One wlio neglects a^n;:/injunction without any valid excuse 
is termed a Transgressor [fasiq] in Lslamic Sharidt and one who rejects 
ainjunction is considered an unbeliever [kfji}-]. 
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Faiwa {p\. jktawd). Formal legal ruling issued by a compctcni jurlsc. 

Fiqh. Islamic law or jurisprudence. 

Hadith. Literally, a piece of news, a srory or a reporr relating to a present or 
past event. In the technical sense* it refers to the reports of the words, 
deeds, and approvals or disapprovals of the Messenger of Allah 

hhxFlZ. Hadith master, one who has memorized one hundred thotisand hadiths 
by heart. Also used for one who has memorized the entire (Qur’an. 

Manafl Follower of the Hanah school of Islamic law, 

Hanuall Follower of the Hanbali school of Islatiiic law. 

HaraivL Forbidden, prohibited, uiilawfiiL I he status of something being 
completely uniawful under Islamic law and established through decisive 
fjy/rrV] proof. See Makru}}, 

HaSaM. Approval or sound, similar to a rigorously authenticated hadith 
[$ 4 thih\ but ol a slightly lower tiegree. 

/am Son, 

Ijma\ Consensus. Often used to refer to the complete agree men r among the 
C'ompanions or the jurLsts regarding a particular juridical issue. 

ijTfHAD. An ability of the intellectual understanding by w^hich the subtleties, 
implications, finer points, mysteries, wisdom, and causes of the laws 
[ahkiim] of Islam are astcriaincd. 

*Um. Sacred Knowledge. 

Imam. Derived freun the Arabic word ''to lead," Imam is widely used for the 
leader of the prayer or the leader of a school of rhokight in Islamic law* 

'IsHA. Tlie night prayer, performed after the redness of .stmser disappears. 

JahR! Prayer in which the Qur’an is recited aloud (c.g. Faji, Maghrib 
and ^Isha). 

Jam" AL-HAQfQi. Real con’ibining^—combining two fiird prayers in the time 
of one. 

Jam'AL-SURI. Apparent combining—combining two prayers by performing 
the first prayer at the end of its time and the second prayer at the 
beginning of its time. 


Glossary 

Jam*AL-TAKU tR. Delayed combining — combining Magjirib and 'Tsha together 
in the time of ^Isha and combining Zulir and Asr together in the tiine 
of Asr. 

Jam' Ai.-TAQp!M. Advanced combining — combining Maghrib and ^Isha 
together in the time of Maghrib and combining Zuhr and Asr at the 
time of Zuhf. 

JtJMifA. Friday. 

Kufa* An important city of Iraq founded by ^Umar 4 ^. 

Ma*wl Defective narration. 

MADHfiAft (pi. maSmhiy). .School of Islamic religious law. 

Maimna M unawwara. Illuminated city of the Messenger of Allah and 
second holiest city of Islam (located in Arabia, today known as Saudi 
Arabia). 

Maghrib. Lvening prayer performed after sunset, 

Makka. Holiest city of Islam and home to the Ma,sjid al-Haram and the 
Ka*ba (located in Arabia, today known as Satidi Arabia). 

MAKkini DisltlccdK Status of something chat Is undesirable and 

somctiine.s reproachablc [iahrimi\^ under Islamic law' but not to degree 
of being unlawful {hamr?^ (due to beingestablishetl through speculative 
\dhAnm\ proof). See also Haram. 

Maliki. Follower of the Mali Id school of Islamic law. 

MarRU". Chain of transmission that reaches to the Messenger 

MaSi^^Ur Hadith which is handed, dowi^ by at least three reliable authori¬ 
ties; or, according to another view, a hadith which, although widely 
disseminated later, was originally transmitted by one person in the 
first generation. 

Mavc^du*. Fabricated and spurious ha<lith attributed to the Messenger of 
Allah 

MAVipUfr Chain of transmission that does not reach the Messenger but 
ends at a Companion. 

MaV(^ul Unbroken chain leading to the t^arrating authority. 

MUFAS.'ifR Rxegete or eluci<lau>r of the Ht>ly Qurkur. 
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Muhadditil Hadirh schokr. 

Munfarid. Persoia performing prayer alone^ 

Munkar. Disownctl or denied hadith. 

Muqtadl Person performing pruycr behind an imam in congagarion. 

AitfasAf.. FdadirK narrated by a Follower \tiibi /j or someone after him directly 
irom the Messenger i£P» widiont nientioniiig the audioriiy in between* 

MusauJ, Person performing prayer, 

Mustahah. Preferred pracliee. 

MuTAWAWi. Event or sratemeiii reported by such a vast number of pct3ple in 
every generation that it is impossible for ir roeoiitatn any falsehood. 

MuzDAi.irA, Place near Makka between the plains of'Arafat and Mina-—also 
knowr> as nr Pilgrims camp tficre for the niglu on 

their retLirn from 'Amfai. 

Nai'L Supererogatory practice. 

Qada, Missed prayer that must he made tip. 

Q/ff/jj, I he direction of the Kad>a in Makka towartis ^vliicfi Miistinis face 
in prayer. 

QiRA*A. Recitation (normally of the Holy Quran). 

QiYAM. Standing posrurc ofprayei'. 

Q^ 7 m. Sitting posture of prayer 

Rj}K*a. Unit of prayer consisting of a standing and bowing posture and two 
prostrations* 

liuKu\ liowing posture of prayer, 

SAimi. i iadith rigorously autbetuitafed in its text \mntrt] and transmission. 

SAj}>Ar AL-nuwA. Prostration performed after reciting a ver.se of prostration. 

S}}AFA<iAHMAfi Red evening twilight appearing in the sky after sunset. 

Shafaq afyad. Soft white light ap[ 3 earing after tlie retl evening twilight 
disappears. 

ShafPi* Follower of the Shafi'i school of Islamic law. 


GUmnry 

SHAli!*A. Islamic Sacred Law. 

SiRRi PftAYi^R, Prayer in which the Qur'an is rccirod silently (c.g. Zuhr and 
‘Asr prayers). 

Sf^ak, Toothstich from the branchc.s or roots of shrubs having known anti¬ 
bacterial properties. 

Su/UD AL-M i/yiti Frost rat io n s of fo rgei fu I ness—pe r fo r nia [ice o f two additlo nil 
p ro.st rat ions nfter completing the uisbahhudln the final rnk'a^ dorre to 
compensate for certain defects in the performance of prayer. 

Sonna. Precedent and custom; the actions and practices of Allah's Messenger 
i^. Ihe second source of Islamic sacred knowledge called hiidiths. Also 
used for acts of the category between ukijib a [id rnmtahab. See abi} 
Haoith, aiul MusmiAh. 

SutiNA MATRUKA^ Early practice of the Messenger of Allah ^ that he later 
abandoned. 

St^NNA MlfAKKAUA. Emphasized practice of the Messenger of Allah ^ or his 
Companions that cannot be left out without valid reason. 

SuNNA MimAMiRRA. Permanent or eoiitlniious practice of the Messenger 

0 . 

SukAT Al.-pATltlA. Opening chapter of the Qur'an; also known as Umm 
al-Qurkti. 

Svm\. Stick or similar object placed in front of a person performing prayer^ 
so that a passerby may pass ouLslde the object and nor directly in front 
of the worshipper. 

Tari'i. Follower or Successor—one who saw the Companions {<iah(ibn\ while 
111 the stare of faith {iman) and then died In that state. 

Tab' al-TabGn. idllower of the Followers—orie who saw die Followers durltig 
their lifetimes in the stare of faith. 

TAFHiR Explanacioui commentary, or exegesis of the Floly Qurkn. 

TaHIYYAT AL-MA^Jlth Welcoming-die-jn//jyASi^ prayer—two mknls performed 
upon entry into the msijid prior to sitting down. 

Takhir TAURFMA. Opening tskbiro^ prayer (e.g. AiUhu nkba^. 

TAiiUiy. Following reliahle authority in the affairs of Islamic law (esp* one of 
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the Four I mil ms). See also Madhhah. 

T/\raw!H. Iwency mk*ats of snitmt prayer pcrroriiictl after the furd of 
during the month of Ramadan. 

iMWSHAr Brief interval observed after every four mkdts tarau/ih. 

'UtAMA (sing. dlim). Jskimic scholars well-versed with Islamic scietiecs. 

LhfMAr Communiiy. 

Umm AL-Quif Ahf^ Opening chapter oftlieQu/an known as al-Fatiha. 

(/W/. AK'HQft, Principles or roots of jurisprudence. 

U.'il/L Principles or roofs of haditlu 

Wajiii [Jiviiie coimnaiHl established through proof thatj although very 
strong \daftl zaimi], h ol a lower category than absolute proof [d^tl 
q/idi]. One who neglects or rejects a wajilf injunction is Ltrmcd a 
transgressor \fasiq]. 

W{/0(A Ritual ablution for prayer. 

ZuHR. Noon prayer performed just after the sun has left Its zenith. 
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ChazalE, Abu I ianiid 190 

Al-Hadhdha'+ KJialid 170 
Hafiy Ibn Hajar aJ-'AH(],ikini 22 . 39- SU 
sSj 89,142, 149, lyo, 156, IS7^ 190, >95 
Maf^ ibn Cdiiyath 31 
[likin\ 21^27 

I lakim (Imam) f36''i37 
blaiabi 192 

al-Hanbiili, Mansur ibn Idris 190 
Hiiritb 19 

Harirba ibn Mmirib 129 

[ [atun (BmpheO 89 

II asm ai'Basrj 129,130, 139,140-141,144 
I iasan ibn Ziyad i 7 

I laskaf] CABanii) 46-47 
IdayEhami l6l, 169 
Hibban Ibn 'All 31 
aE-Hitnnuni, Vabya 29 
llisham $3 

at'M Lid Kali, Niibaysha 169 
[ludhayfi iS, 35, jS, 39, 12S 
Mudbayla ibn al'Yaman 143 
Hulb 59 
Huniaydi J05 
Husayn ibn Abdillih 209 

Ibn Abbas, Abdullah rio, 71, 76, 77, 95, 
106, lOS, 12S, E37, I40-I43, 147, 
154,156,1S7> i6j, 162. i69> eSj, 
185,188, 2oy, 109 

Ibn ‘Abd al-Barr, Abu ‘Urnar 23, 56, 83, 
iSi, 197 

Ib ti Abid in, Abu A m in 46 
Ibn Abi'l-Awam 41 
Ibn Abi Dhi’b 198 
Ibn Abi Hatim 6y 


Ibn Abi Layia 108, 110, m 
Ibn Abi Muiaylci iSS 
Ibn Abi Shaybi 27 n 6j. 62,103, loS, 

r68^171 

Ibn Abi 5 ?\ifyan, Abd al-Ridnnjn 

Ibn Abi Za’^ida, Yahya ibn Zakariyya 51 

Ibn Adi 1163,196 

Ibn Asakir 138 

Ibn al-ihirau AaaJ yr 

Ibn Habib Maliki 199 

ibn al-hbisarij Hajji| 62 

Ibn Hayni, 104 

Ibn Hibban 17. 60. 94,161,196 
Ibn I liibayra $6 
Ibn al'i Lumain 62, 67 
Ibn Ishaq 197 

Ibn Ishaq, Abd al-Rahman 6] 

Ibn Ishaq, Muhammad Sj 
Ibn Jarir 69 
Ibn Karama 31 
Ibn Katbir 60^ 66 
Ibn Khaldun 19-30 
Ibn Khuziiyma 57-581^ 194 
Ebn abMadinI 209 
Ibn aUMahdi 29 
Ibn Ma'in 26, 209 
ibn Maja yS, 194 
Ibn Matdawayh 89 
Ibn Mas'ud. 'AbduHah kvu , 33-40. 47, 
69. 7 S- 76. 77 » 93 > 9 ^- ^04-1051 

109-iiu ii5->i5^ T1S-130, JjS, 139, 
T40-141+ I43 p 171, iSB- 204 
Ibn jibMubarak, Abdullah 24“^5t 
27, 119 

IbnahMundhir y6 

Ibn .Miiqsim,'Ubaydullib 76 

Ibn Muyaliin, Abu \(^ilib Muhammad 25 

Ibn al-Qasim 99, 189 

Ibn al-Qayyim 87, 

Ibn Qudama 66, 83, 190 
Ibn Rjibi', Muhammad 84 
Ibn Rafi'j Abd al-Aili 187 
Ibn Rushd 189 
Ibn abSahih 22, 150 
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Ibn Sama'a, Muhammad 26 
Ibn Sirin, Muhamrnad 77, lyt 
Ihn'layitiivn i6, 66, 63 , 69, 74, 83-84. 
iSis 190, 191 

Ibn al-Tiirkumani ahMardini 60 
Ihti 'Umar, Abdullah 5, 76, 77, 103-104, 
i05> 106, ill, 113-IT41 n6, T19, iz]-i2l, 
124, 128-130, 15S, I4[“i42, 148, 150, 162, 
167-16S, 169, 2oy-2o8 
Ibn Uninyy.i lyK 
Ibn ai-^Uqayli 161 
Ibn Wil,'Alqama 9t 
Ibn Yazjd. As^vad 6 
Ibn Zflhir 85 

Ibn Zayd ibn Asbin, Abdullah 77 
Ibn Zayd ibn Thabk, Musa Ibn Sa'd 77 
'Imran ibn I liLsayn 75,91.13S 
‘Iraqis Zftyn al-Din 22, 99, 171, 198 
'Irbad ibn Sariya 184 
Isa ibn Jariya 1953, 196 
'Isa ibn Musa 24 
Ishaq 189 

Isliaq ibn Ibrahim lUhway (Ralniya) [ji 
'Uraa Ibn Muhammad 116 

jabain ibn Suhaym 162 
Jabir ibn 'Abdillah 13, iS, 73, 76, 82, 171, 
172,175, i94'-t96 
Jabir it-Ju'fi 29 
jablr ibn Samura 106-107 
al-Jadati, Abu ‘hQasim 48 
jatalabadi, Misihullah 7 
Jarir ibn Abd al'l lamid S3 
Jibril 13S 

Jilanh Sayyid Abd a!-Qadir 191 
aJ-Juhani, Sufy.m ibn Muslim iio 

Ka b ibn 'Ujr* 108 
al-Kasani, SIm ayb 41 
Kashiniri, Anwar Shah xv]j 
Khandelwi, Zakartyya xix, J09 
Kharlja ibn Zayd 143 
li'Khaitabi 161 
KJiaythama 110 
Khwarizmi ('AHania) 24 
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Kurayb 157 

Liyth ibii Sii'tt 69 

Ludhy;ii^\vt, Yuiuf (Sh^ykli) xix 

Ma'mar ;j 
Ma^jil ibn Yasar ij 

al'Madani, Muhammad Abu 1 -layyib 6l 
Makhul ill'Sham i 83,139 
al-Makkh Ibn Hajur 15 
Makiii ibiT Ibrahaiti 14 
Malik (Einiini) xix, 13,15, 4I^ 66y 

Ct’^y 83, JiSj 98^^991 103, no, 116, 

134-135,150,180,187,189,194.197 
Malik ibn aUl luwayrlrh 103 
al-Manbaji, Abu Miihainni:ad 151 
Maiidal ibn 'AlE 31 
Mrmsur ^Cal^|^]l) 24 
al-MiU^disi^ Hah?. Abd ai^Ghani iz 
al-Mardini, Ibn al-Turkumani 60, 62 
ai-Marvvazi, Muhammad ibn Nasr 99, 194 
al'Manva'ii K Abu Ishaq 56 
Masriiq ibn al-Ajda' 119 
Messenger oF Allah (Muhninimad) 

xm-xv, XX, 5-9, lit 12-24, iS, 33-40, 
45-46, 48^51^ 5 J-S 7 ' 55 -^ 5 '’ *^ 9 ’ 

71-77, 80p B1--85, £7- 88, 99-’Eii, 

113-116,117-124, 123,127,131.135-138, 
141-151,153-163,165,167-175.177,179, 
182-197, 199^ 201-102,104-209 
al-Mlsri, Ahd al-Qadir 13 
Miswar ibn Makhrama 139,157 
Mn\idb Ibn Jnbal 6—7, 39, zoS 
Mu^iwiya ibn Abi Sufyan 158, 162 
Mu'awiya ibn Kliadij 13E 
Mu'arnmal ibn Ismab) 58 
Mughira ibn Muq^im 114 
Muhammnd Ibn abHasan al-Shaybani 
(Imam) 26> 27, 4T-42,66-67,93 
Muhammad ihn Ali 137 
Muhammad ibn al-BlsIir 24 
Muhaiuniad ibn Hujr 59 
Muhammad ibn JaTar 198 
Muhammad ibn Jtabi' 83 
Muhammad ibn Ymiif [97-198 


Mujuhid 69^ (03, (TO, 170,171 
ai'Mujniir, ivlalin ihn Abdiilah no 
Musa ibn *Uqbci 76 
Musa ibn Sa^d ibn Zayd ibn Ihabic 77 
Muslim (Jmaiii) 84, 136, 137- i7fi- m 

Nafi' 76, 114, lSo-181, 107 
Nab' ibn 'Umar 188 
Nafi' ibn Mahmud 83 
at-Nahdi, Abu ^Urhman 128 
al'Nakh'^ay, Ibrahim 62, 77, 93,109, no, 
[II, 114-1I5, no, (39-141, 170, 171 
Nasy’i (Imam) 47, $8. 3 l, 94,174, 194, 
1961 209 

Nawa'ivk Yahya 21, 48,171,190,191,198 
abNaysaburi, Hakirn 142 
Naiir Ahmad xix 

Nimawl, Mu hum mad Shawk xvii, 58, 59, 
91,1S6 

Nu'man ibn Bashir 4S-50. tj8 

al-Qari, All (Miilla) 28 

al-Qari, Abu JiiYar no 

C^asini ihn Mnki 31 

C^a.sLni ihn Muhammad izi, 141,143 

QasEin ibn Qintubgah 6] 

QasEaJani ('Altaima) 134, 189 
Qatada 171 
Qaitai 156 
Qays iiOi 111 

al-QnKizi, Muhammad ibn Ka"b 170, iSS 

al-Raqqashi, Yazid 18 
Rawli ibn ai-MusayyEh 60 
al-Razi, Abdullah ibn Ja'far 23 

Sa'ai.i 60 

ixi'ld ibti ^Ubayd M 
Sabd ibn aUMusiyyib 143, 171 
Sa ib ibn Yazid 162, 186^ 196-19S 
Sa'd ibn Abi Waqqas 77—78, 134 
Sa'd ibn I bsham 135,136, (44, (46 
al-Sahami, blamza 23 
ai-SaSdi, Abu Hu (Hay'd 120,122-123 
Sa'id ibi^ ab'As 128,129 
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Saji 196 
Salim 59 

Salman al-Harsi 39,168 
a!-Sam'ani {Kahi) 24 
j^l-Samii, Yusuf ibn Klialid 31 
Saniura ibn Jundub 91, 120 
abSauVni, Abu Sa'id 29 
Sha'bi 39, 109,. [II, 119 
Sha^mni 25 

Shafib Muhammad (Mufii) 42 
Shafi'i (Imam) 11,33, 15-16, 15,. 4U sd, 

66. SB. 99, 134, 180-1S1. 187, 1S9 
Shakir, Ahmad Muhamninid 104 
Shawkiml 35,51,171.1E2 
al'Shira?!, Abu Ishaq 134 
Shuba 25,91-91,94 
Siuifiiyh (Qadi) 171 
Shuiayr ibn ShakE eBB 
Sindhl/Abid 61 
Subki 182 

SiiEyan rtb FHiawri 24-15, 16* 29, 58^ 
92-94, E19, [Si, 189 
Sufyan ibn 'Uyayna 17-2S 
Sulayk abChaEatani 171, i73’-i77 
Sulayman ibn Shu'ayb 41 
Siilayman ibn Yasar 144 
Suwayd ibrt Cjbafala tSS 

Suwayd ibn Sa*d 17 

Suyuti 58, 66, 182, 19S 
Tatwranl 17 

nib J abari. Ibn J,irir 69. 95 

Tahawi (Imam) 3it4[, 83,103-104, 114. >iS 

abTa'i, Dawinl ibn Nudayr 31 

Tawus il>n Kban 161 

al-TayalisI, Abu Dawud jS 

al-Taymi, Sul ay mu ri S3 

Ihabii al-Bunani 138 

al-'lhawrl, Sulyan 24-25. 26,19, 58, 69? 

92-94,119, 181,189 
Tibi 186 

'Hrmidhi, Abu 'Isa 47, 59, 61, 82, ioo> 
[04, II9> 137, 151. 156. 182, 189, 194 

'Ubada ibn abSamli 80,82, 83-84 


hidex oj 

'Ubaydullah ibn 'Abdiilah 143 
Ubay ibn Ka'b 39, 91,13S, 140-141,143, 
179,185,187,189,191,196,197 
'Umar ibn 'Abd al-Aiii 140 
'Umar ibn abKhairah 37, 39, 77, 78, 93, 
95) 96, 99. ro'3,105.109-110, rri, 128, 
136. i39,141, 143, 157. idi, 166, 171. 
171-173, 179, iSi. 1E3-190, 19L-191, 
194, 196-199^ 104 
Umm Salaina 154, 156—159, 161 
'Uqiyli ii6,141.196 
‘Uqba ibn Amir 169 
'Urwa ibn al-Zubayr 143;, 171 
'Urft'a ibn Murni 115 
'Uthman ibn ‘AfTan 77, 171* I 7 i) 185-186 
'Urhman ibn Muhacnniad 142 
'Uihmani, Shabbir Alimad xix 
"Utlnnani.'raqi (Mufti) xix, B, 14, 157, 159 
'Uthmani, Zafar xvm 16-17. 31, 109 
'Uwaymir Abu 1 -[^arda' 39 

\Wil Ibn Hujr 57, 59. 60-61, 91^6, 
114-115,119-110 
Wahh ihn Kbalid 83 
Wahid .il-Zamim (Mawlana) 183 
Wuki' ibn abjarrah 26, 27, 31. no 
WaLiyullah, Shah 1S7 
Wadiila ibn abAsqa' 13 

Yahya ibn Zakariyyn ibn Abi H^a’ida V 

Yahyj ibn Main 116,195 

Yahyi ibn Said al-Qairan iii, 187+197 

YftiiU ibn Jabir 69 

Yaiid ibn Khusayfa iS 6 t 197? 

Yazid ibn Ruman 1S7 

il'Zabidi, 'Al>dul[ah ibn jiai'a 23 
abZabidi, Muriada XVII 
.d-Zahiri, Dawud 66, i8i. 189 
Zakariyya (Prophe l) go 
Zayd ibn 'Ayash 29 
Zayd ibn Tliibit 76,^ 77 

Zaylal ('Albma) xvii, tog 

Zufar (Imam) 31 

al'Zuhri, Ibn Shihab 84, 169,171 
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Subject Index 

Abrogation {miskh) 112 
Abu Bakr 
Cktlipharc ol iS5^-iJ!l6 
forbade rccitjition behind muttii 76 
good deeds 37 
jTfayerof laj^ nt 

Abu Man]fa» Irtiam 
background and tides z.i 
b if til ii 

Ck>inpanions met by 21—i^i 

critic iam of iO-jl 

death 

eKCcIlence as a scholar 24-25, 27-31 

FoNowcf xvu, 

hadtrh ertiie 27-30 
fzajiz (iiiastc r of hadi t h) il 
25 

legal opinions j;, 42 

miijtffhid i(j-l7, 31 

n a rra tor of had it h xv 11 ^ xix 

n a rra tor of ha<I if hs 11, 24, iti-jiy 

rulings: abundance ol 16-27 

dander against ii 

Adhctii 171 
Adultery 10 

Ahl al-Sufiriii wa 'i-jamtt it xv-xvi,. 
14. 21, 33, 98 

Wislia 

on comb]ning prayers 205 
on hardship in prayer I2l 
on prayer after 'Asr 154-1&1 
on sunnn prayer of Fajr 127 
on umitoih prayer 195-195 


on the Messengers ^ prayer tiy, 135-137, 
t 42 . t 44 -i 47 - nJ 5 -t 94 

on H^r/r prayer 135-137, I4I-I42, 
144-147, 193 

V\li ibn Abl Thfib 
ealipbatc in Ktsfa 99 
on^Abdtdlah ibn Masked 57 
on posiiion of bands iu prayer 60 
on prayer alter Asr 162 
on prayer during Friday sermon 17J 
on utmwih prayer iSS, 1S9, 190 
00 prayer 138, [41 
prayer of 93f 109-tit 
pmhihiied recti ing bebind hmtm 77 

Albli 
curse of 35 

bumilify before 89, tsi 
Lawmaker ll 
obedience to 8, 9 
pleasure of 34-35, 40 
punish men L from 34,40 
reverence Ibr 57 

Am hi 

angels, said by 87, yi 
audibly 87-89, 91-96 
Iblhjwer nl the imufti said 

by SS-89 

Hanafi opinion 88, 90, 92, 94-96 
imittn ([jrayer leader), said by S8, 91 
Matiki opinion S8 
practice of the CIoiriipanEons and Fob 
lowers 93 

prolonging the voice 91+ 93 
Shafib opinion 88 
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slicndy S7-90, 91-93, 9 S- 9 <^ 

itttitia of Sy, 89 

virtue of S7 

as a dud 89-yo 

rneaning of 89 

not [jart of rhe C^ur'an 93 

Angdii 87, 91, 170-171 
Am/zr 191 
'Arahi 149 

'Arafat jo6,108, 149, 202 

'Asr safitiy [iniyor after 
by the Messenger 153 
on one occasion 154-159,163 
regularly 154-357, 163 
exclusive practice of the Messenger 
163 

Hanafi opinion t53-t54> 159,163 
nuiitfuh tahrinti 159,165 
prohibition 153-354, 160-163 

"Asr Sitliti, prayer before 162 

Badr, battle of 40, 114 

Hayt abMaqdis (jerasalcm) 84 

Bidd (innovation) S, j83, 1S5-186, 

m 

Black stone 106 
Bleeding 15 

Calipbs, rightly-gtiidcd {khnUfd 

msh'tdmi} 99^ io5j 115,184,186 

Contbiriiiig prayers 
due to fear 109 
due to heavy rain i02, 109 
due to illness 101,106 
due to travelling 101-202,104—109 
during pilgrimage 202,104 
jitid itidjiujiiji (real CO mb in ing^ 15, 

10 [-1011 204,106-110 
yrfw'rfZ-jwri (apparent combining) 148, 
lor-iio 

jatj/ ai-utydr (delayed combinlngl 
202, no 


Su^ipet hidt'x 

jam (advanced combining) 

102, 208,110 

Conipaniorts [sahabd) 
W«/((fUsrworLhintss} tyi 
closeness to the Messenger 141 
conflicts between 34 
elevated stnitus 33-35, 40, Mt* 
fatama (legal rnlings) 74 
fields of study 15 

fotloiving tbe rulings of 34. 184^ 191 

warnings against criikbing 34 - 35 , 40 

CongrcgaboiiLil prayer 46, 49,52, 

67, 78-79, 134, 166^1691 
187, i 9 i» 

l!)ay of Judgement 58, 90 
Dhikr (remciiibrunoe) 147, 167, 
170-171 

Diflcrcriocs of opinion xiv, xv, 3, 
10-ri, 55-56,65-66, S7, 89, 
97-98,112,118,125-126,135, 
[j4.154, 201 
Du d (su pp I icati o n) 
alter tmhahhud lao, 147 
amhi 89—90 
during the sermon 367 
etiquette of 89 
ahRitilia 78-79 
of rhe Prophets {auhiya) 89, 90 
silence {khujj^) In 90-91 

Enjoining the right and forbidding 
the vvrojtg {amr hi 1 -mayuf 
iind judjy dn *l-Tiitinkar) 167 
Existent actions lOi, 112, ^Vtr 

aho noiicxistent actions 

Fajr, itznna prayer of 
afterprayer begins 116 
after IqatNU 125-116 
alter Start of congregational prayer 
126-127^ 128-131 


117 


MQH AL-IMAM 

Gsmpanions'practice 127-150 
our^tdc main prayer area ri6, 12^-150 
sii[>erioriiy of 125,127^ 130 

Fard prayers 

l>alatJa;iJ by sunna prayef^ rji 
reel rat ion in 6 G 

Fasting XIVi lOj 160 

aUFatiha 

is a du'a’ 7S 

rcchiiig bdiind hi/jfn xni, 

Umm al-Qtir’an ^3 

Fcei, joinii^g 
dll ring prayer 46-48 
straightening prayer Iin« 46, -iS-ji 
Ff^h (ju risprudetitc) 

compiilsory acK 5 
decisive proof 70 

differences oMntcrprciaiioii iiN4i 
methodoJogy xiv, xvii 
preferred {mtuKs/^ait) acta 4^1 
principles 70 

prohibited acts if 
speculative proof siannii 71 

iUHtta muijkkiidii lyo 
traditional schcrols. See mudhhttht 
undesirable acts 48^ 

Fima 7 

Fitra (nattiral path) 77 

Followers ijabViri) 
defi niilon agi 
elevated statm 34» 140 
fields of learning if 

Fo]]o\^''ers of the I’ollowers 54 
Friday sermon {khutb^ 
eiL]ttal to two rak^ats of prajier ]66 
silence during 68, 70,166—171^ 174,177 
Fuefahai^w risis) 
critici5in of 19-30 
jitqahit iah'a (the seven great jurists) 

141,143 

sratemenrs about Abu Hanifa 22, 18 
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a[-Gli3tafanb Sniayk. 

prayer durijig Friday sciinon 171^ 

Ghiisl (ritual bath) 168-169^ 173 

Hadith 

a source of/ily/j xv^ 10, ij, jo 
chain of narrniiion (ijrwd) 60, 83, [42,198 
contradictory xiv. n. So, 85^ 93-94» 

cri ticism 27-JO 
guidance directly frotii XVI, 8 
bttsan 104. 137, 143, 156 
inrerproiation 8 
ttm 'itti (defect ive) 8 j 

(negative) 1^6-137 
(linked.) 26,49, S3-8f, 181, lyi 
wwV«y^(LinJinked) 29 
wrtwi[yH/(unlinked) i6, 83-83 
niawsul (unbroken) 187 
Wffw/(broken chain) 69* 74, 187 
mumad 74 

wiitrAij'/(srtinriativc) 136-137 
narrated as "religious rulings" 16—171 
nnrrators- See narrators 
preservation of 3 

ptrittcipics {lisuiiiidfeidifk) rS, 38,112, 
113-114, 122, 137, tdfi, 176 
qiidfi 40,83 

sffhi/j (ainhcnticated) So, 84, 85, J04, 
106, [i8,119, i 36> 16S, 181 
Scholars. See muhaMattmi 
text (wiri/«) 60 
translation 18,31 

verl>al cummand {budiih qtmdb 111 
(pilgrimage) 10, 23, 149 
Hanafi school 
aciacks against 8. 33 
basis ofi ulingij 33 
distinction between^refand lunjih 
70 “ 7 ' 

tnethodoiogy xvtt 
Oil 'atfihF nher al^Fatiha 88, 90> 92, 
94-96 



f 




4 

t 


J 


I 


i 


i 



on combining prayers 101—202, 

20 6-207 ^ 109-210 

on hand position during prayer 36-37, 
6o-6j 

on jirayct after ^A.sr 133—154, ’59i 

on prayer 13 3-134 

on raising hands /rbyaday/t] 98, 

100- lOl. IJj, J16 

on recitation in prayer 66-67, 7^7 
7«t 80-Si* 83, 86 

on smmt prayers after Fajr 116, 

130-131 

on teitr prayer 133, 141, 147,131 
Haiiball school 

on band pcsirion during prayer 36 
on recitation in prayer 66> 69 
on {ifftr prayer 134—133 
Flands, position during prayer 
below the chest 56—S7h 6o, 63 
below (he navel sl 3 > 60—6j 

Hanbali opinion 36 
hanging at sides 56-57 
I lanah opinion 56—57,60-63 
Mnliki opinion 36-57 
near the chest 37. 59 
on the che.st 36, 37, ;S-6o, 63 
Stufi'i ojiuiLon 56 
weakness of badhhs about 57-^60 
wi>men 63 

Hnndj, raising {mf'al-yaebiyfi) 
after first sajda XiV 
after rakid 97, i02, li2, 115 
ar every movement 101—104, 
at opening iffkbtr itabriim) 97* 98, 
loo, I02-10J, 104-106,108-113, 
115-116 

at third standing {qjyum) 98 
before mku’ xiii, ii, 97^ 98, lOO, 

101- 103. to( 5 - Hi. 115 
before 9S,.J02 
beginning second wAh 102 
beginning tillrd 102 
berftfeen fujad 102 
derived from tlie hadiths 97 


Stibjeci ffi^iex 

Hanali opinion 98,100-102, 113, 116 
Ibti Mas'ud's opinion 99,103,104-103, 
113 

Kufa, praciECjcof 99-100 
Madina, practice of 99, 103 
Makka, practice of 99-JOO 
Maliki opinion 98, 99, 102, 106 
pcrniissibilily 63> SS> 97 
prohibited during prayer 106-107, hi, 
113, 116 

Shafi^i opinion 9S-99 
Hypocrite^ {ftiMHaJiqin) 203—204 

I bn 'Abbas 

combining prayers 103,109 
disliked prayer or conversation during 
Friday sertiioji 169 
forbade jirayer after Asr 162-163 
on rccitaiioii in prayer 76 
on wiir prayer 137, 140-142, r47-i4S 
raising hands in prayer lOS 
jHfinii prayer of Fajr II8 
Ibn Mas\id, Abdullah 
closeness to I he Messenger 35—36, 
40,114 

Companion 33,33, 40 
cnricism of 33 

jurjsr KVii, 33,37. 40,1 [4,119-130 

knowledge ofQufan 36-37,59 

kitfiya (agnomen) and titles J 3 > 40 , 114 

mother ol 35-36 

nurraior of hadiths 33, 3®-39i 40 

obedience to the Messenger 172 

on foot position in prayer 47 

on raising the hands 103, ro9-irj, 113 

on SHmiii of Fajr prayer liS-i 19 

on tarawih prayer 188 

On re/m prayer 139,188 

piety of jS 

praises of 35-40 

prohibited recitation behind the imam 
69, 76, 77 
students 114 
teacher of Kufa 99 
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I bn Ta/niiyit 

condemnei1 and mis” of rufings i6 
on hndith from ‘Ubada ibii al-Kamir 
^3-84 

on niknt} in prayer 1S2. 

on reel racion In prayer 6K-69, 74 
on silence during rhe .scrmoii 63 
(>n Mrttitfih prayer 190-191 

ihn 'Uimfs 'Abdailidi 

on con^biillng prayers iOj, 207 
t>ii raising liands in prayer io5“104j xi 6 
on recirarJon in prayer 76 
on sunmi of hijr prayer 128-130 
on cranicribing rlie Qnr an and Sunna 5 
on wifr prayer 138, 141^ 141* 148* 150 
rank as a jurist 1J4 

si [ ting i n ttififtirrnk posi rion [19^1 ii—111 
(wairirig period afEcr divottc) n 
Iftintsh 
definiiioit 117 

in all sittings 1 [8-111. til, tij 
in first si [ring 118-E10 
Ku fa> pracricc of I [9 
permissibility iiS 

//wrt" (consensii};) 144. 179^ 185, [94 
Ijtihmi 10.12.13,17, 26, jn 4i 
fmams 

diffcrencci of opinion 41—41 
of diftertnccs xv 
mupithi^. Sff W/f/teArff Imams 
obedientse 10 9 
respect for orher schools XV 
hmim of prayer 

as represenrarive of the congregation 
7S-79 

hhw (faith) 21, 34 
Inheritance 6 
Injunctions 
amhlgiLous 11-'ll 
clear to 
/ry/rmrf 

no jx/jiwrf ^irayerafrcr 115 
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lilaitite sciences, ignorance of 6 

Ka^ha 38, 106^ 108. i8q 
Knowletige^ { j 7 wi) 
prophetic {al-ilm 17 

sacred 11 

Kufa ii. 24,15, i 3 ,36,39, 119,181 

scliolars of 19 

Literalists (Zahiriyya) 51 

MiiSPmhi 

"pick and mix" between 14-17 
adopting rulings from other 17-19 
choosing 13,17 
definition 10 

four major xm, xiv, xv, 13^14 
legality of XV 
non^adhcretits xv, xvii 
reliance on xvii^ 13, 16-17 
validity xin, 13, 14.41 
Madina Munawwara 35, 96. 98-99, 
14S. 180-jSi. 13 /, [89 
Maghrib prayer 139, 140, 14}, 150,151 
Major sins 104 

Makka 98,99. 162, iSo-iSj, 189 
Makmh (undesirable acts) 48 
Malik, [mam 

basis 99 

on Mnh:iminad ihn Ishaq S3 
on number of mk'ms in whr prayer 134 
Mitliki school 
on a fic r al-Fai l ha S 3 

on hand posliioii in prayer ^6-57 
on raising hands (/v/jT98, 

99, loi, 106 

on rcciraiion tn prayer 66 
on summ prayers after Fajr 126 
on Iw/r prayer 134-135 

Ma'nrif ai-itmtin (Bimiorl) xix, 47 
Miirwii fo6,108 
Mas] id al'Haram 108 


Messenger of Allah 
Allahs love for Xiv 
isolated practices jy, ioi-[03 

obedience to 8 

j-unmi (abandoned pracrice) 116 

ttfUiMMiimi (continuotis act) 

51.ji^ 

stmts recited in rer/r T37-r38 
j’/iTf/Ziit/ln lilctiimc of 6 

Linique practices (^/jviwu) i6i 

Minhur 169-170 
Motiii, observation tsf 5 

(particular causes) 7 
MufiissMn ((Qur'an elucidators) 
statemenls at>Oui Abu 1 lanifii 11 

Muhiidditism (baditb scholars) 
Companions and I^Ilowers 15 
criEicism ofl lusayn Lbn ‘AbdiHab 109 
(masters) 16-17,30-31 
snuemencs about Abu l lanifa 11 

Midsajirin 191 

Mujahid, oil prayer during Friday 
ser Elion lyo-iyi 

Mujtidnd Imani^> 
need not follow a muiUshfib \j 
reliability of 41 
role of XIV 

self-ap[H>inccd xvt, 7,17 
Mmtfitf id 65 

Muiftitdi (follower lei prayer) 65, 67 
Mumwah^, meaning of 47 
Mmtiili (’worshipi^er) 115, 141 ► 

Mmvam' Imittn Mtdik XiX, 75, 76, 
187 

Mu/dalifa 106.108,102, 204 

(supererogatory) prayers liy, 
137, 14^-147- 
r67,192 
Narrators 
rtt/ji/'{wca!<) 209 


Siihjm hidtw' 

htdhdhab [HagyanE liar) 156 
(unknown) 29,83 
reliable 17-19 
ihi€fa (reliable) 29 

(Imam Malta mm ad) 26 
Nnyl ^l-swta r (Shawkaiii) 51, i S 3 
Isfoncxisrcnt actions loi, 112-113, 
abo cxisicm actions 

People of the Book. Ahl itl^Sumui 
w/i 'i-Jamnd 

Polytheists {miishrikhi) Jl 
Prayer* StsesaLit (prayer) 

Prostration 

of forgerful ness {sujud nbsitbwj 71, 79 
orQur'an rec^iial {sajd^s aUilnim) 79 
ve rses of {ayttt nl-sajda) 79 

QWrj'prayer 153-154+ 15®* 

[63, 203 

C^ihk 38 

(liyam abkyl (td-Marwav.i) 194 
Qiyat?i rf/'/iry (night vigil) 135, 149 
Qiyas (analogical reasoning) 7, 31 
Qtmut 25> 95 
Qur'an 

(general) lerms 701 
as source ofjf^// XV, xvii, lo, 13-16, 

30, 67-68 

guidance direcrly from 8.37 
intcrprctaiicui: {ictjsir) S, 11. 36, 60 
Madinati verses 70 
Makkan wises 70,71 
wt*in suras 186 

Mj/yw/iir/(unexptaiEicd) rerins 70 
preservation of 5 
reel ration 36^37 

silence during its recitation 67-70, 3i, 
36, 166, [69 
translation iS, jl 

verses cited 9, Tl, 38, 40* 60^ 67, 70, 71, 
89. 90, III, 163,166, Z03 
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verse of prosmtton (ayat al-saji/a) 79 
Quri^/tm (aiiimal iiaerifice) 60 

Rak/its fmiirs of prayer) 79^ Kz 
Ramadiin iSi, 1S4-1S3,190. i9i» 
i 97 

Reeks tioj^, m [3rdycr 
a^idihle prayers S(i 

C]on)pnnions' practice 65^ yJ^yZi 
75-78, Si 
Jiin^ prayers 66 

al-tkciija 65-67; 70. 71, 71, 75, 7S-79, 
80-S5 

follo'ver of che tnMf» (mtuffttfli) 65-69, 

7 1 " 7^1 7 '>- 7 fi“ 79 N 86 

Hanafi opinion 66-67, 70^7>> 7^^- 
So—S3, Sjh S6 
I lanbali ophtion 66. 69 

LJ1 ones mind 84, 85 
leader of the prayer {imam} 65,67, 
71-73, 76, 7S-79, Kch^Ss, 86 
lone ^vorshipper {mutijart/fj 65a, 66, 71, 
S 3 ,Ki. 85 

Maliki opliilon 66 
ininimiern miration 66,70, So-Hi 
noji'^ft!^ prayera 66 
Shall 1 opinion 66 
silent prayera 65-68, 79* S6 
Red camels 139 
Rulings {mma'iij 10, 16, 27 

Sacred sciences xvri 
iJacred texts xvii, lo,. jZj 11. 

ffho under s|>ecific litlcs 
SiiiLtqa (charity) 173 
Safa io6t 108 

Sahth ai-Bukhrir} 50-51, i6i, 1691 194 
Sahih Muslim X]x, 104, 156, 157 
Sitliifsijlihhi (pious predecessor?;) 199 
Sftlat (prayer) 

audible prayers Ijshrl) 6y-^j 88-89^ 9J 
barrier {suma) 79 


changes XIV, iii 
components 

"rfi/wt/' xiiij 71-73. 79. S7-96 
bhmi'ilith 93 

fjTrfV/r (sitting), sitting {qriditj 
{fiyum (standing) 45, 50, 79 
pvr^tf£r (units) 79. 8z 
f (bowing) mii[^ 11, 65. 79. ll6 
Utjdti (prosiration) Xjv 
mlapfu 106-10E, 130.133-136 ► 
T39-140,190 

tMJr 71, 79, 91, 97-99,139 
tushfthhiid i(9i 110 

fiiSmV 111, M5 
thana 91, 93, 95 

eoiigfcgationa] 46, 49, 51-55, 67, 78- 
79, 115, 134, 166-169, 180^187. 
191. 195-196* 198-199 
criticiKisig oihefs* xni, 49, S7, 97 
hardship rewarded in fir 
irit.'grals {rukfi} m 
joining late 115-116 
musff/li (worshipfjcr) 115.141, 169 
tmji (supererogatory) 117,137,146-147, 
^13-154. 161, 167, 192 
obligjuion of lO, 103 
[prostration of fotgctftilness 
ei/'iiihw) 71,79 
prostration of Quran lecltal 

fii~utiiwd\ n 

153-154, [58,103 
qlyAmdAii^ 133.149 
rccktation^ recitation, in prayer 
shortening (^ijjr) 16 
shitf' (f (dital sets) 143 
silence during 166-167 
silent prayers (j/it/) 65-68, 79, 88-89 
straightening rows 48-54 
siitma prayers 191 
taim^nd 135-137, [45-151. 193"'94 
tahiyytu itl-masjid Sfe Mhiyyaf tibmasjid 
mhiyyat nl-iviidu* 154 
tranquil lily in iii-iii 


Satan 

pillars ttpreficnring, at Mina 108 
protect ion from 36 

Scholars 

early 

btter'day xvi 
reliable 9, iO, ll 

Schools of|urLsprutleficc. See nuidhimbs 
Seven great jurists. Sen ju^ahd: 
fuqahd seib '4 

Shi(fiiii iiltyad {vvh i tc t\vi I igh t) 207 
ftbntitr (red nv EI Igh t) 205, 
i07“ioS 
Shafik, Imam 

basis of fiqh 99,187 
interpreisuion of rbe word " 11 
onAbuHanifa 15 
on nuilEhcaiion of wudu 15 

ShaliM school 
on after a 1 -Fatih 1 8S 

on distance between feet in prayer 48 
on hand position in prayer 56 
OR raising hands {mf /ibyaeinyii) 99 
on recitalioi^ in prayer 66 
on ti'fVr prayer 134-135 

5 /wr/h 

derived from Quran and liunira 30 

fol]i>vi«:rs o^ lO, 13 

knowledge of 6j, 9 

principles of 11, 191 

scholars of 9, 10 

sources XV, XVI1, 6, 8 

Shirk 9> 13* 14 

Shoulder?, joining in prayer 48-51,53 

Sitting {qadd) 
ifdnuh. See ifiirash 
tantbhu (cross legged). See fftrfibbu 
(sitting cross legged) 
tnwamik. See taufitrrtik 
various opinions 117-11S 

(rooth stick) 1371144 


Suhjvct htfhx 

Sunetn ai-Tirmidhi XIX, (OO 
Siimtit mti’/ikkada 190 
Sftiifid prayer 

of Fajr. iScic F-a}r, sartna prayer of 
of oiiier prayers 126,127 
tarawih. See mmttfih prayer, mk^itfs oE 
Siinnis, See Aid eti^Sitnna tva Vjnmau 
Surat ahFatiha, 5ftraUFatiha 
Sxitm (barrier) 79 

Tabuk 208 

Tndkklmt ^l-hnffks. (Diiahabl) 27, 30 
Tafsir 

Abu 69 

I bn jarir 69 
Mujahld 69 

T/thiJjjiid prayer i35“i37» 

193-194 

Tahiyyat dl-nm^id 
forbidden after Asr praj-cr 153 
forbidden during Friday sermon 
165-167, 175 -'77 
licncs when ir is makridj 165 

Tdhiyyae ahwitiiu 154 
Taqiid 

Iniman naiurc 4 
legality of xvii, S, 14 
literal definition 3 
necessity xvi, 4-19. >6 

shiikhsi 6, 7 

technical definirion xvii, 3 
TarMu (sitting cro«s-legged) 
due to weakness ill 

T&mwih prayer 

cmpliiastied {mutikkuda) suniia 186. 

190.190-191 
mimbcr of rdkdts 

eight I79 j ! 81-183, 191-196, 

m 

eleveu rdkdts ES9,197-199 
forty-one rak^ats lEo. 1E9 

^33 
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I lannA opinlmi iSo-jSi, 

opinion 189 

lack of authcnik nirrit ions iSi-iSj 
Malikl Opinion iSo, ^S7^ 11&9, 19^), 197 
Shafi'i opinion 180-iGi, 189^ 190 

thirty-siK mii*an rSo-iSi, 189 
twenty 179-181. 185-190^ 

19S -ioo 

prjcttct of Companions 179—180, 
i83-i 87» 189—191. 198-199 
praciicc of t he Messenger (Jii i 3 i—184, 
iStin J9; 

777w^(drcomambulaiion) 180 
Tuwarrttk 
dehi^ition 117 
due to weakness lir-ia^ 
in ail sittings 118 
In linal siciing 118, rz.2 
jn second silting nS-i 19 
pennissiblliiy ri8. 113-1^4 

Ihwhtd 8 
lharia 91, 93, 95 

TravelIcrSj prayer of 15-16, 20J-202, 
204-209 

'Iruth {/m^) 41-42 

Ufiud (niounc) 38 
'Umar I bn al-Khattab 
combining prayers a major sin 104 
forbade reeirarion behind 77, 78 

on Friday prayer 166 
On Ibn Mas'od 37 
on prayer after 'Asr 16 2 
on prayer during Friday sermon 169, 

17U m-m 

prayer of 93, 95. 105, lOfj^in, 136 
rak^ati in tmumh prayer 179^ 183-192, 
196-19S, 199 
wit f [layer 139, 141 
Urnum 
best of 34 


Witr prayer 

[ Janafi opinion 135, 141, t47, 

I lanball op in Ion 134-135 
in l^madan 134, 135^ iSi. 1S7-1S9, 
191-195, 198 
M al i ki opi n ion 134-131 
iiunibcr of rtik'iiti 
eleven mk'ats 135, 144 
five rak^ats 146 

anertik'it [33-135, 139, 142, E48-131 
seven rnk^ats 144 
three r^k‘ctts 134-136.13G-146, 
149-131 

number 133 

in congregation 134 
one set 134-135. j 39-147 
two sets [34.141-142 
^hafih opinion 134-135 

described as 136, I44-148,150 
Womens touching 15 
Worsbip 

changes xtv. Srr aiso specific atrj; of 
worship 

Wudfi 7, IS, rj7, 144 
Wujub 
hi I'dhdi 4, 5 
hi 1 -ghayr 4, 5 

\¥^w^«y (standing in Aralai) 149 

Yemen 6,35, 96 

Zakariyyai du'a 90 
Z^kftt 10 

Zulifp smtm prayer after 155, 158, 

160,163 
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IN RliCiiNT isliCALiiLS many a [lacks have been launched against ihe 
concept of tuqlid, or following a school of Islamic law. Opposirlon has 
ranged from being mild wiih degrees of acceptance m malicious aicncks. 
Certain extreme elemenrs have gone so fir as lo brand those who follow 
a school \mndMmb\ as polytheist {mmhrik\. Much of the opposirion has 
been a result of misunderstanding the realities of ihis concept. 

Ihe first part of this booh seeks to clarify certain aspects of tiiqlid that 
have been misunderstood and gravely distorted. It sheds light on the 
necessity of tnqlJdf its hisrory+ and. its role In todays world, lire second 
part Eiictudes several chapters devoted to issues regarding prayer (W/rfJ 
according to the Hanafi school of law. Through illustrative examples 
and detailed discussionSs the chapters on prayer suflicienrly demonstrate 
the sophisticated legal philosophy employed by the Hanafi school (ands 
indeed, all the madhh^ibs) in their derivation of legal rulings from the 
source texts of Islam. 

All ruhiigs have Eiecn supported with evidentiary proofs from the 
Quran and Hadiilin The author delivers an even-handed presentation 
of arguments throughout the bank. He intends neither to offend nor to 
perpetuate polemic dispures, bur rather to state the facts in a lucid and 
rational styk% with a view to appeal to the reader’s sense of reason. 
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